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This ministry project aims to counter the masculine-related cultural dynamics that 
lead to human trafficking into the sex industry in Madrid, by developing a discipleship 
program that helps men to understand biblical masculine identity and their role in the 
Missio Dei, reducing demand through their approach to cultural and socio-economic 
structures.   
Although Madrid is a main center for sex trafficking, the evangelical churches 
often lack the ability to respond effectively. Government efforts to combat trafficking 
largely focus on prosecution and protection. Meanwhile, the issue of prevention and the 
development of a positive role for men have received less attention. However, efforts to 
reduce the demand globally address masculine sexual identity and behavior.  
The paper contains three parts. Part One examines the cultural and socio-
economic environment proliferating sex trafficking. Specific attention is given to 
masculine culture and how this manifests in various social settings. It also raises some 
cultural and theological issues that limit local evangelical church engagement.  
Part Two establishes the theological foundations of this project. It begins with a 
review of five books, and leads to a reflection on the relationship between masculine 
identity, the dynamic of spiritual powers, and the role of men in the outworking of the 
Missio Dei. These theological tenets then inform discussions on the role of men in 
influencing the power dynamics implicit in the cultural and socio-economic structures of 
Madrid. 
Part Three provides a practical strategy for helping evangelical men develop the 
awareness and skills to participate in the prevention of sex trafficking through an 
understanding of biblical masculinity. The strategy focuses on the creation of a pilot 
project for future implementation in local churches, in the form of weekly teaching 
sessions, trust circle, prayer retreat, and the creation of ongoing project support groups. A 
plan for evaluation and implementation is also offered.  
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The topic of human trafficking into the sex industry is met with a range of 
responses amongst men in Madrid. Over the past four years, the responses from non-
Christian men I have spoken to range from unawareness, to denial of the problem, and to 
the assumption that sex trafficking is a women’s issue.1 Among Christian men, talk of sex 
trafficking is met with the same responses, but includes an openness to the possibility that 
Christians or the Church should do something about it. However, the majority of 
intervention is conducted by women, with few men being active in this domain.  
Two scenarios highlight these responses among Christian men. To begin, in 
March 2015, a team of three women and I started a ministry in our local church in Madrid 
to combat sex trafficking. To date, I am the only man involved. My invitations to men are 
often met with indifference, despite the endorsement of my efforts.2 Second, in April 
2015, I participated in the European Freedom Network conference in Bucharest, 
Romania. Out of 220 delegates, less than thirty were men. However, I met with five of 
these men to discuss ways for men to combat sex trafficking. I wanted to see if there was 
a way of discussing this topic beyond the need to address the male demand for sexual 
services. Over a three-hour session, the conversation repeatedly reverted to the problem 
of demand. It seemed impossible for those men to think differently about the issue. These 
two scenarios have led to three ideas about men and human trafficking intervention.  
                                                          
1 For the purpose of brevity, in this paper the term “sex trafficking” will replace “human 
trafficking into the sex industry” after its initial use in each chapter and sub-section.  
  
2 In the development of this project one hundred men in Spain completed an online survey, 
including a number of men at Iglesia Amistad Cristiana. See Appendix A.   
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The first is that, in being perceived as a women’s issue, many men feel they do 
not have a right to contribute to the discourse on sex trafficking. The second is the sense 
of shame within men regarding the reality of masculine demand for sexual services 
leading to sex trafficking. The third is the lack of imagination about how to overcome the 
issues of sex trafficking beyond addressing the masculine demand for sexual services. 
These assumptions form the basis of my conviction for a discipleship model which helps 
men to not only understand the issues of sex trafficking, but also to identify how they can 
participate in overcoming the cultural and socio-economic dynamics behind the demand. 
The main purpose of this doctoral project is to equip evangelical Christian men in 
the prevention of sex trafficking in Madrid through a discipleship program that develops 
an awareness of the masculine-related factors that lead to sex trafficking, and cultivates a 
biblical and theological understanding of the role of men to combat it. The project is built 
on an interdisciplinary study of biblical masculine identity formation and purpose, a 
theology of spiritual powers and God’s triumph over them through the cross, and a 
biblical understanding of the nature and purpose of the Church in the Missio Dei. It aims 
to help men discover how they can participate in the prevention of sex trafficking by 
growing a theological understanding of their role in masculine identity formation in the 
home and local church, and their vocational role in influencing cultural and socio-
economic structures, thereby working towards the coming rule and reign of God.3 
                                                          
3 This doctoral project is limited to human trafficking into the sex industry in the city of Madrid, 
but recognizes that many of these issues also pertain to other urban and tourist centers. It also recognizes 
that human trafficking is not limited to the sex industry, but also includes the agriculture, construction, 
manufacturing, and tourist industries. U.S. Department of State, “Trafficking in Persons Report: July 
2015/Country Narratives N-S,” 314, http://www.state.gov/documents/organization/243561.pdf (accessed 




This project builds upon two preparatory papers submitted on February 1, 2012 
and March 1, 2013.4 It recognizes that research into human trafficking has largely 
focused on critiquing governmental approaches to reducing the supply of trafficked 
persons, as well as efforts to rescue people from sexual exploitation and other forms of 
slavery.5 In the context of Spain, research has mainly focused on feminist concerns 
regarding the protection and human rights of women in prostitution.6 However, studies 
have also been conducted to understand why Spanish men utilize sexual services.7    
In Part One, Chapter 1 addresses the problem of sex trafficking in Madrid as a 
socio-economic issue of migration rising out of a culture of indifference and exploitation. 
Sex trafficking is undergirded by a sense of entitlement by the dominant masculine 
culture. Spanish government efforts to combat sex trafficking focus primarily on the 
prosecution and protection aspects of the United Nations Palermo Protocol, rather than 
prevention, with most efforts being directed towards the welfare and well-being of 
trafficked persons. Less attention has been given to developing a positive role for men in 
overcoming the cultural norms which give rise to the demand for sexual services.  
                                                          
4 Stephen Bradley Morse, “A Theological Approach to Christian Participation in Human 
Trafficking Intervention” (DMin paper, Fuller Theological Seminary, 2012), and “Developing the 
Theological Language for Local Church Participation in Human Trafficking Intervention in Spain” (DMin 
paper, Fuller Theological Seminary, 2013). The first paper is an overview on human trafficking in Spain.  
 
5 Of note are Elizabeth Bernstein (2010), Janie Chuang (2006), Carolyn Hoyle, Mary Bosworth 
and Michelle Dempsey (2011), and Ann Jordon (2012). Extensive research has also been conducted into 
the psychology of trafficked persons and the sex buyer. Of note are Mary Bosworth, Carolyn Hoyle and 
Michelle Madden Dempsey (2011), and Melissa Farley, ed. (2003). 
 
6 Of note are Francisco Javier de León Villalba (2010), Angie Hart (1998), Laura María Agustín 
(2007), and Laura Oso Casas (2010).  
 
7 Cf. Carmen Meneses, “Factores motivacionales en una muestra de hombres españoles que pagan 
por servicios sexuales,” Revista de la Asociación Española de Neuropsiquiatría 30, no. 107 (2010): 393-
407, http://revistaaen.es/index.php/aen/article/view/16086 (accessed August 10, 2015).  
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These cultural norms are compounded by a lack of awareness within evangelical 
churches, which are largely focused on church planting, church growth, and the internal 
life of the local church, rather than attending to issues of social justice. Activism is 
limited due to a lack of awareness of the issues and resources for social action, as well as 
the Church’s marginalization from the main centers of cultural production. Where it does 
exist, activism often reflects the traditional evangelical approaches to combating sex 
trafficking, including rescue missions and curtailing sexual behavior to overcome 
demand. Chapter 1 ends with a brief evaluation of how Christian men can overcome 
cultural barriers to participate in the prevention of sex trafficking.  
Part Two describes the biblical and theological foundations that constitute biblical 
masculine identity, and which can form the basis for preventing the demand for sex 
trafficking if adopted by men in the local evangelical church. Behind the demand for sex 
trafficking lies a number of spiritual strongholds which may result in promiscuous and 
abusive sexual behavior towards women and girls, and also men and boys. These 
strongholds pertain to the culture of honor among men, the machismo culture and 
patriarchy, which influence a man’s role in raising children, especially sons, and how he 
engages in socio-economic activity. The gospel of Jesus Christ speaks into the spiritual 
dynamics behind human trafficking and provides a platform for seeking cultural change 
and transformation, as well as influencing those cultural and socio-economic structures 
that are oppressive and destructive to human life. This transformational work flows out of 
an understanding of God’s mission to the world through the Church. While recognizing 
the need to focus on the issues of male sexual behavior and how men view women, this 
project aims to address the spiritual strongholds that manifest within these issues.     
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Chapter 2 examines literature pertinent to the development of a biblical and 
theological understanding of masculine identity as opposed to the view of machismo that 
underlies sex trafficking. It begins with Fully Alive: A Biblical Vision of Gender That 
Frees Men and Women to Live Beyond Stereotypes by Larry Crabb (2013), who argues 
for a renewed understanding of biblical masculine identity in light of the communal 
nature of God. This is followed by Fathers and Sons: The Search for a New Masculinity 
by Mary Stewart Van Leeuwen (2002), who examines the dark spiritual powers that 
manifest within masculinity and how these impact a man’s role in the home and the local 
community. Engaging the Powers: Discernment and Resistance in a World of 
Domination by Walter Wink (1992) succeeds this, analyzing the reality of spiritual 
powers and offers insight into how Jesus disarmed the powers through his public ministry 
and work on the cross. After this, the chapter considers The Church in the Power of the 
Spirit by Jürgen Moltmann (1993), who examines the nature of the Church in light of 
God’s transformative mission, which addresses social injustices in light of the person and 
work of Christ and the ministry of the Spirit. Finally, the chapter analyzes Vocation and 
the Politics of Work: Popluar Theology in a Consumer Culture by Jeffrey Scholes 
(2013), who discusses the public nature of work to effect change in the socio-economic 
domain, and provides a way forward for men to consider how they can use their role in 
business to overcome those power dynamics that lead to the exploitation of others.  
Chapter 3 presents a theological justification for a discipleship program designed 
to transform the way men in local evangelical churches in Madrid perceive their own 
masculinity, and how they might use their identity in Christ to influence the cultural and 
socio-economic power dynamics that lead to sex trafficking. It argues for a renewed 
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understanding of biblical masculine identity in light of the communal nature of God 
expressed in Genesis 1:26-28, and in light of popular evangelical expressions of 
masculinity. The chapter then demonstrates how masculine identity is impacted by 
spiritual powers and the triumph of God’s power in the cross work of Christ, and is given 
a purpose in the Missio Dei to effect change in the cultural and socio-economic domain. 
Following this, the chapter demonstrates how this understanding of biblical masculine 
identity is designed to influence the power dynamics implicit in the formation of 
masculine identity in the home and in the church, and to help men identify ways they can 
effect change in the spheres of business and community development. To this end, the 
chapter identifies key biblical texts for analysis and draws upon insights from Catholic 
social teaching, liberation theology and feminist theology. 
Part Three provides a practical strategy for equipping evangelical men in Madrid 
to engage actively in the home, the local church and in the socio-economic domain in 
order to counteract the negative masculine power dynamics that lead to sex trafficking by 
adopting a biblical view of masculine identity that counteracts those dynamics. Chapter 4 
describes a discipleship program for men in Madrid to understand the biblical and 
theological themes of masculinity and how this relates to the prevention of sex trafficking 
in Madrid. Over a period of nine weekly sessions, men will participate in a teaching 
series, a closed circle of trust, and a prayer retreat day, leading to ongoing project support 
groups at the end of the course. These sessions are designed to help men realize their 
potential role in the prevention of sex trafficking, and identify key areas for personal 
growth and areas of influence in business practices. The chapter also discusses my role as 
the ministry’s architect and facilitator, and how this plan could be further implemented.  
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Chapter 5 describes the process of introducing, piloting and evaluating the 
discipleship program for male leaders and elders at Iglesia Amistad Cristiana, with a view 
to implementing the program for men within this church. The chapter details the timing, 
process, and the necessary material and human resources involved in the pilot project 
which will run during the fall of 2016. The chapter discusses the role, training and 
support of the author as the primary ministry leader, and will also assess the need for 
additional leadership and recruitment. Further, the chapter describes the production and 
translation of resources into Spanish and the additional support personnel required to 
complete the initial process. Finally, the chapter proposes the use of direct observation, 
an end of course group interview and a questionnaire, in order to generate a report that 
assesses the usefulness and cultural appropriateness of the project and how it can be 
further developed to meet the needs of the local evangelical church in Madrid. 
 As a Christian man who has served as an Anglican pastor in Sydney, Australia, 
and in recent years as a pioneering missionary in Madrid,8 it is my personal conviction 
that men in evangelical churches can play a significant role in combating human 
trafficking into the sex industry, not only in providing services for trafficked persons, but 
also in providing creative solutions to prevent this dark side of global migration. 
Developing a positive role for men in addressing the prevention of sex trafficking will 
have many practical implications as one avenue in fulfilling a man’s purpose in ushering 
in the coming rule and reign of God.  
                                                          
8 Since August 2012, the writer and his spouse have worked in partnership with International 
Teams Australia and its End Slavery ministry with a view to establishing a project in Madrid, in partnership 
with other non-governmental organizations and Christian agencies. As expatriates, they recognize that their 










SOCIAL FACTORS PROLIFERATING HUMAN TRAFFICKING INTO THE SEX 
INDUSTRY IN MADRID, AND THE POTENTIAL OF GOVERNMENTAL 
RESPONSES AND MEN IN THE EVANGELICAL CHURCH 
 
 
Chapter 1 establishes the context for a discipleship program to equip men in the 
prevention of human trafficking into the sex industry. It begins by examining the 
masculine culture of entitlement, indifference and inaction underlying sex trafficking in 
Madrid, including attitudes towards immigrant communities and social justice. It then 
looks at the challenges of prevention and the potential of the Spanish government’s 
response. Following this, the chapter considers the challenges facing the evangelical 
Church in Spain in addressing sex trafficking. Finally, the chapter evaluates how men in 
the Church can overcome barriers to involvement in preventing sex trafficking.   
Given the complexities of sex trafficking and social and cultural norms, it is not 
possible to comment on every social factor, but rather the chapter attempts to extrapolate 
the main cultural aspects that pertain principally to men and masculine culture. In 
addition, it is important to acknowledge that while every attempt has been made to 
comment on the culture with integrity and sensitivity, the opinions have been expressed 
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with the awareness that observing cultural trends can easily give way to conjecture, bias 
and subjectivity, especially as a foreigner residing in Spain.1  
 
The Influence of Masculine Culture on Prostitution and Sex Trafficking 
It is well noted that Spanish society has experienced rapid change since the 
transition to democracy in the late 1970s.2 These changes include the introduction of 
immigration, free speech, second-wave feminism, and the development of a consumer 
culture through exposure to foreign markets. The liberalization of laws saw an immediate 
shift in social norms, including the diversification of sexual expression and acceptability. 
It is out of this cultural milieu that sex trafficking flourishes, in that the motivation behind 
one man’s decision to solicit sexual services does not occur in a vacuum and cannot be 
isolated simply to one’s character. Spanish men are both the actors and subjects of a 
culture in which the demand for commercial sex is both a right and largely a non-issue.3 
This section explores four aspects of masculine culture that set the context for sex 
trafficking in Spain, including the crisis in the development of masculine identity in the 
home; the prevailing machismo culture; the purchase of sex as a legitimate masculine 
leisure activity; and the ambivalence towards migrants and social justice issues.  
 
                                                          
1 The information has been gathered from four main sources: informal primary observation and 
information gathering through engagement with Spanish nationals as an English language teacher; the 
development of two online surveys, one for men and the other for pastors to ascertain cultural attitudes and 
trends; anthropological and sociological literature in English; and published reports, statistics and editorial 
media in Spanish. 
 
2 See Simon Barton, A History of Spain, 2nd ed. (Basingstoke, UK: Palgrave MacMillan, 2009), 
258-74.  
  
3 See Jeanne M. Hoeft, Agency, Culture and Human Personhood (Eugene, OR: Pickwick, 2009), 




The Crisis of Masculine Identity Formation 
Internationally, there is a growing awareness of a deepening crisis in masculine 
identity, especially in economically developed countries like Spain.4 The crisis stems 
from cultural norms that influence the mentality and behavior of boys searching for a way 
to become men, which leads many to affirm their masculinity through the pursuit of 
sexual services, contributing to the demand for sex trafficking. A 2009 article from the 
Spanish daily newspaper ABC, expresses the depth of the crisis for Spain as it relates to 
the sexual values and behavior of young people:  
Consumo de alcohol y de drogas, agresiones sexuales, indisciplina y violencia 
escolar, abandono prematuro de las aulas, rechazo de la inmigración y rebeldía sin 
freno hacia los padres… En definitiva, desorientación y desequilibrio entre la 
edad biológica y la psicosocial y comportamientos inadecuados o violentes. Es la 
radiografía de un elevado porcentaje de jóvenes que no encuentran su sentido y 
que, por la llamativo y alarmante de su conducta, difuminan la normalidad con 
que otros chicos viven su adolescencia y juventud.5 
 
This indictment describes a society that has lost any sort of moral compass.6  
The crisis in masculine identity in Spain is rooted in a number of interlocking 
cultural and socio-economic factors. The first concerns the degree of indulgence in the 
                                                          
4 Authors include Juan Varela Álvarez (2014), María Calvo Charro (2011), Joseph Nicolosi (1991; 
2004), Mary Stewart Van Leeuwen (2003), John Eldredge (2001), and Robert Bly (1990; 2001).  
   
5 This translation and all others following it are direct translations provided to aid the reader. 
Translation: “The consumption of alcohol and of drugs, sexual assault, indiscipline and violence at school, 
premature abandonment of the classroom, rejection of immigration and unbridled contempt towards parents 
... In short, disorientation and imbalance between the biological and psychosocial age and inappropriate or 
violent behavior. It is the snapshot of a high percentage of young people who have not found their meaning 
and who, by attention-seeking and alarming behavior, blur the normal way with which other kids live their 
adolescence and youth.” Milagros Asenjo, “Jóvenes: La crisis de valores dispara las alarmas,” Diario ABC 
(Madrid), August 2, 2009, http://www.abc.es/20090802/sociedad-educacion/crisis-valores-jovenes-dispara-
200908020218.html (accessed February 1, 2016), quoted in Samuel Escobar, “España en perspectiva 
misionológica,”Alétheia 43, no. 1 (2013): 51.  
 
6 See Appendix A, Questions 7 and 8 which show there is general agreement about the crisis in 
masculine identity in Spain. 
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raising of sons. Giles Tremlett notes the “hallowed status” and “glorious existence” 
afforded Spanish children as the “adored and spoilt” member of the family unit, 7 where 
saying no to a child is countercultural.8 Such indulgence is most evident in boys. 
According to John Hooper, “the degree to which boys have traditionally been pampered 
and privileged by their mothers in Spain can be difficult for outsiders to credit.”9 These 
statements are echoed in the primary research of this paper, where there is a prevailing 
attitude among Spanish parents that boys can do whatever they like.10 Such sentiments 
stem from a traditional view of family life, in which daughters assist their mothers in all 
aspects of domestic life, even serving their brothers, which is not reciprocated by sons.  
The indulgence of sons extends well into adult life and includes a permissiveness 
towards teenage and young adult behavior within the home, including sexual activity. 
Leaving the family home is usually delayed until marriage when men are in their 
thirties.11 According to Hooper, this is due to an increased tolerance by Spanish parents 
towards premarital sex in the family home, alongside the benefits of having clothes 
washed and meals cooked.12 This type of indulgence is exacerbated by the level of 
unemployment, which for those under thirty is around 47.50 percent nationally, and has 
                                                          
7 Giles Tremlett, Ghosts of Spain: Travels Through a Country’s Hidden Past, rev. ed. (London: 
Faber and Faber, 2012), Loc. 3829, Kindle. See also Appendix A, Question 1. 
 
8 Ibid., Loc. 4066. 
 
9 John Hooper, The New Spaniards, 2nd ed. (London: Penguin Books, 2006), 131. 
 
10 See Appendix A, Questions 3, 4, and 5. Question 3 indicates though that violence is not widely 
tolerated.   
 
11 Tremlett, Ghosts of Spain, Loc. 4104. See Loc. 4097 for trends in children living with parents.  
 




risen dramatically since 2007.13 Since the Global Financial Crisis (GFC) many young 
men (and women) have been left without a clear path or purpose in life.14  
A further issue in masculine identity formation concerns the absenteeism of 
fathers and the minor role they play in the raising of children. This is largely due to the 
volume of time demanded of fathers, if not also mothers, in the business sector. For many 
men and women in Madrid, the working day extends from eight in the morning until 
around six or seven in the evening, Monday to Thursday, with work finishing around 
three in the afternoon on Fridays. It is not clear what kind of impact this has on childhood 
development, but it appears that priority is given to educators to impart values to children 
for the majority of time.15 Moreover, professor María Calvo Charro draws a link between 
the crisis in masculine identity and an education system that is oriented towards the needs 
and temperament of girls, not boys, in which team work, empathy and communication 
skills are valued, and competition, strong emotions and clear discipline are devalued.16  
                                                          
13 This figure is from November 2015. In July 2013, youth unemployment was 55.80 percent. In 
February 2007 it was 17.40 percent. Trading Economics, “Spain Youth Unemployment Rate,” 
http://www.tradingeconomics.com/spain/youth-unemployment-rate (accessed January 26, 2016).  
 
14 According to The Wall Street Journal, Spain’s overall unemployment rate in 2014 was 23.4 
percent. David Roman, “Spain’s Unemployment Declines in 2014,” Wall Street Journal, January 5, 2015, 
http://www.wsj.com/articles/spains-unemployment-declines-in-2014-1420454136 (accessed January 6, 
2015). This does not consider the black market which accounts for about 20 percent of GDP. Cf. Elizabeth 
O’Leary, “Analysis – Faltering Economy Boosts Spain’s Black Market,” Thomson Reuters, March 1, 2011, 
http://uk.reuters.com/article/2011/03/01/uk-spain-blackeconomy-idUKTRE7201ND20110301 (accessed 
January 9, 2015). 
 
15 The feminist movement has impressed upon many women to delay childbirth, with many 
nationals having children in their late thirties onwards. This is not necessarily the case for immigrant or 
Roma communities. After four months, it is normal for babies to be placed in full-time childcare or infant 
school so that mothers can return to work. Tremlett, Ghosts of Spain, Loc. 4001-6. 
 
16 María Calvo Charro, La masculinidad robada: Varones en crisis o el necesario reencuentro con 
la masculinidad (Córdoba, ES: Almuzara, 2011), Loc. 806-47, Kindle. See also María Calvo Charro, “La 
masculinidad políticamente incorrecta,” La Vanguardia (Barcelona), November 25, 2011, under 
14 
 
A father’s absenteeism may not only be physical, it may also be emotional and 
manifest in the withdrawal of affection and various forms of abuse.17 Mary Stewart Van 
Leeuwen argues for a strong correlation between absenteeism among fathers in the home 
and young men getting caught up in antisocial behavior, including gangs in their 
formative years,18 as is the case in Madrid.19 A code of male honor exists within these 
gangs, in which boys propagate unhealthy and antisocial behaviors. The lack of healthy 
interaction with a male parent can also lead to distortions in the way men approach 
women and sex,20 as well as fostering introspection, vanity in personal appearance and 
the pursuit of becoming a famous football player.21  
 
The Prevailing Machismo Culture 
A second interrelated issue concerns the prevailing machismo culture in Spain 
that legitimizes the sexual exploitation of women and increases the demand for sex 
                                                          
“Sociedad,” http://www.vanguardia.com.mx/lamasculinidadpoliticamenteincorrecta-1155656.html 
(accessed August 10, 2015). Dr. Calvo Charro is professor of law at the Universidad Carlos III, Madrid.   
 
17 Hooper writes, “Cruelty to children is good deal more common than is generally believed.” The 
violencia machista is a term for domestic violence. During Franco’s dictatorship, the subject of domestic 
violence was ignored because what happened inside the family was “not a matter for the police, let alone 
the courts – until, on occasions, it was too late, and the emergency services were called to the scene of a 
murder.” Hooper, New Spaniards, 138. 
 
18 Mary Stewart Van Leeuwen, Fathers & Sons: The Search for a New Masculinity (Leicester, 
UK: InterVarsity, 2003), 207.  
 
19 María Jesús Martín, José Manuel Martínez, and Alberto Rosa, “Las bandas juveniles violentas 
de Madrid: Su socialización y aculturación,” Revista Panamericana de Salud Publica 26, no. 2 (2009): 
128–36, http://www.scielosp.org/pdf/rpsp/v26n2/05.pdf (accessed January 16, 2015). 
 
20 Van Leeuwen, Fathers & Sons, 220-5. 
 
21 In response to the idea that “every parent wants their son to become a famous football player,” 
51 percent of respondents felt that it was held by at least some people, 39 percent by most people and 5 




trafficking. Luis Bonino Méndez explains how views of inequality are programmed into 
men: “los hombres están programados para no ser igualitarios, unos responden al 
prototipo de machista agresivo y otros al machista caballeroso, que igualmente trata a la 
mujer como si estuviera por debajo.”22 Such attitudes stand in contrast to the progress 
that has been made by women since the onset of democracy in 1975. Their achievements 
in education and business have done little to change the machismo attitudes to women.23  
  For Hooper, “Spanish men are often feminist in word but not in deed.”24 He cites 
a 1990 Centro de Investigaciones Sociológicas (CIS) poll where “the number of husbands 
who helped with work in the home varied from 15 to 20 per cent for everything except 
preparing breakfast (36 per cent) and home repairs (70 per cent).”25 In a 2009-2010 
Instituto Nacional de Estatística (NIE) report, the percentage of men participating in 
domestic tasks was 74.4 percent compared to 91.9 percent for women, a slight change 
from 70 percent and 92.7 percent respectively in 2002-2003.26 In real time, men spent 
                                                          
22 Translation: “Men are programmed not to be equal, some respond to the prototype of the 
aggressive sexist and others to the gentlemanly chauvinist, which equally treats women as lower.” Luis 
Bonino Méndez being quoted in an interview by Amaia Chico. Amaia Chico, “Hay hombres machistas 
agresivos y otros machistas con un estilo caballeroso,” El Diario Vasco (San Sebastián), November 6, 
2007, http://www.diariovasco.com/20071106/al-dia-local/hombres-machistas-agresivos-otros-
20071106.html (accessed January 29, 2015). 
 
23 Hooper, New Spaniards, 130. See Appendix A, Question 6 where, in response to the statement, 
“it’s socially acceptable for men to be macho towards women,” 54.1 percent of respondents felt this view 
was held by some people and more than 35.7 percent felt it was held by many people. This data reveals a 
willingness in men to acknowledge the machismo culture, even though it is not necessarily condoned.  
 
24 Hooper, New Spaniards, 131. 
 
25 Ibid., 131-2. 
 
26 María Isabel Martínez Martín, “Diferentes usos del tiempo de mujeres y hombres,” Fundación 
Encuentro, May 29, 2014, http://www.informe-espana.es/diferentes-usos-del-tiempo-de-mujeres-y-
hombres/ (accessed January 29, 2016). According to the NIE report, the 2009-2010 figure for women was 
92.2 percent. Cf. Instituto Nacional Estadística, “Encuesta de empleo del tiempo 2009-2010,” Notas de 
Prensa, July 15, 2010, http://www.ine.es/prensa/np606.pdf (accessed January 29, 2016). 
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two hours and thirty-two minutes per day on domestic tasks compared to four hours and 
twenty-nine minutes for women in 2009-2010, compared with two hours and eight 
minutes for men and four hours and forty-five minutes for women in 2002-2003.27 For 
sociologist Teresa Torns, this slight change may be contributed to a shift among young 
urban professional men who, in light of “the male employment crisis are establishing new 
models of masculinity, where work activity no longer occupies the center of their life 
project.”28 It may also reflect a 2005 law in which men were forced to take a greater role 
in housework and care of family members. However, according to Tremlett, despite 
feminism opening the door for many women to advance in their chosen careers, men are 
still not active in raising children.29 He states, “Spanish women have grabbed, if not 
militant feminism, then at least its fruits, with fervent relief. They have one big problem, 
however, Spanish men… have not.”30 This dynamic suggests a permissiveness within 
Spanish men who, while accepting the advances for women, have ensured it does not 
impinge upon their freedom to indulge in machismo behavior. 
The connection between the machismo culture and the demand for sexual services 
has historical roots. It would seem that many men maintain the privileges afforded to 
                                                          
27 Martínez Martín, “Diferentes usos del tiempo de mujeres y hombres.”  
  
28 Teresa Torns, “Family Changes in Spain: Some Theoretical Considerations in Light of the 
Wellbeing of Everyday Life,” Cambio V, 9 (June 2015): 142, https://ddd.uab.cat/pub/artpub/2015/136833/ 
cambio_a2015v5n9m6p137iENGpdf.pdf (accessed March 5, 2016). Doctor Torns is professor of sociology 
at the Universitat Autónoma Barcelona.   
 
29 Tremlett, Ghosts of Spain, Loc. 4001. 
 
30 Ibid., Loc. 3820. See also Luis Bonino Méndez, “Micromachismos: La violencia invisible en la 
pareja” (paper presented at the conference on Men and Equality, University of Zaragoza, June 1998), 




them under Francoism. Under Franco’s Civil Code, there were different rules for men 
and women about adultery. According to Tremlett, “Adultery by a wife was always a 
crime. Adultery by a husband was only one if it happened in the family home, if he lived 
with his mistress or if it was public knowledge.”31 In recent years studies have been 
conducted in Spain to understand the mentality of men buying sexual services, which 
cover attitudes towards women in prostitution. These emphasize a machismo culture,32 
which for Péter Szil is fueled by the proliferation and acceptance of pornography.33  
In his examination of the changes towards the liberalization of pornography from 
the 1960s and 1980s in Sweden, Szil saw a shift in perspective from the view of the 
1960s in which pornography aided the “self-fulfillment of solitary men,” to the view of 
the 1980s and onwards in which pornography leads “to the manifestation of the most 
repugnant forms of hate and of violence towards women.34 While this discovery led to 
changes in the law in Sweden against the proliferation of pornography, in Spain the 
original assumptions were utilized from the 1970s onwards as part of Spain’s social 
                                                          
31 Tremlett, Ghosts of Spain, Loc. 3676. 
 
32 See María José Barahona Gomariz and Luis Mariano García Vicente, “Una aproximación al 
perfil del cliente de prostitución femenina en la Comunidad de Madrid” (study, Departamento de Trabajo 
Social y Servicios Sociales, Escuela Universitaria de Trabajo Social, Universidad Complutense de Madrid, 
2003). See also Rafael López Insausti and David Baringo Ezquerra, “Cuidad y prostitución heterosexual en 
España: El punta de vista del «cliente» masculino,” Monografía 3, 
http://www.caritas.es/imagesrepository/CapitulosPublicaciones/907/04%20CIUDAD%20Y%20PROSTIT
UCI%C3%93N%20HETEROSEXUAL%20EN%20ESPA%C3%91A_EL%20PUNTO%20DE%20VISTA
%20DEL%20CLIENTE%20MASCULINO.pdf (accessed March 11, 2016). 
 
33 Péter Szil quoted in A. Gaitero, “La prostitución no es un problema de sexualidad, sino de 
desigualdad,” Diario de León (León), September 9, 2006, http://www.diariodeleon.es/noticias/leon/la-
prostitucion-no-es-problema-sexualidad-desigualdad_283131.html (accessed January 29, 2015). 
    
34 Péter Szil, “Men, Pornography and Prostitution: The Trap of Pornography as Sexual Education” 
(paper presented at the Second Global Conference on the Erotic, Budapest, Hungary, May 9-11, 2005), 4-5, 
http://www.szil.info/en/system/files/document/435-men-pornography-and-prostitution.pdf (accessed 
January 5, 2016). 
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progress after the dictatorship.35 The primary research conducted for this paper indicates 
that the majority of men in Spain think that using pornography is a legitimate activity that 
does not affect anyone.36 However, for Szil, the effects of pornography are five-fold 
including the way it: (1) “separates men’s sexuality from their own feelings and from 
everyday relationships,” and promotes “dissociation as the dominant feature of the 
masculine way of being”; (2) “counteracts equality and closeness between men and 
women”; (3) “foments the reproductive irresponsibility of men”; and (4) “foments the 
acceptance and even the use of… violence in relationships;” as well as the way it 
functions as (5) “the marketing of prostitution.”37 In short, the culture of machismo and 
the acceptance of pornography in Spain work together to increase the demand for sexual 
services and sex trafficking.   
 
Purchasing Sex as a Legitimate Masculine Leisure Activity 
The third issue concerns attitudes towards purchasing sex as a legitimate 
masculine leisure activity. The proliferation of the sex industry in Madrid is a 
manifestation of the modern consumer culture, but as mentioned above, has its roots in 
the Franco dictatorship. According to Hooper, the statistics around prostitution are not 
“symptomatic of Spain’s experimentation with new freedoms since the end of the 
dictatorship.”38 Rather, they reveal how much prostitution is part of the fabric of society.  
                                                          
35 Szil, “Men, Pornography and Prostitution,” 5. 
 
36 See Appendix A, Questions 14 and 15. 
 
37 Szil, “Men, Pornography and Prostitution,” 3-4. 
 




The statistics on prostitution give an indication of its acceptability in Spain. In a 
2011 United Nations Office on Drugs and Crime (UNODC) study, the number of men in 
Spain who have paid for sexual services at least once in their lives stands at 39 percent, 
20 percent higher than other European countries.39 A 2004 INS survey of men aged 
fifteen to forty-nine indicates that 27 percent of them have had sex with a women in 
prostitution at least once in their lives, with 7.1 percent of them having visited a women 
in prostitution the year before.40 However, according to a La Sexta television news report 
in 2008, there is a trend among young men who prefer to purchase sex rather than take a 
young woman on a date, as it is cheaper and guarantees sex.41 The preference for sexual 
services is highlighted by what it generates for the national economy. According to the 
INE, in 2013 prostitution, drug trafficking and smuggled goods contributed about nine 
billion euros, or “0.87 per cent of GDP.”42  
Regarding prostitution, Tremlett notes that it “is a sort of open secret. It is there 
for all to see, but is surrounded by either silence or indifference.”43 During his own 
investigation into prostitution, he recalls, “the only way you could shock a certain type of 
                                                          
39 United Nations Office on Drugs and Crime, “Trata de personas hacia Europa con fines de 
explotación sexual,” 7, http://www.unodc.org/documents/publications/TiP_Europe_ES_LORES.pdf 
(accessed August 31, 2015). 
 
40 Hooper, New Spaniards, 109. 
 
41 La Sexta Noticias, “Los jovenes van de putas,” YouTube, https://www.youtube.com/watch 
?v=r0QRjbwHzGk (accessed January 26, 2016). See also Appendix A, Question 19, in which the vast 
majority of respondents felt that men buy sexual services mainly to get sexual satisfaction.  
 
42 Alejandro Bolaños, “Prostitution and Drugs Account for €9bn of Spain’s GDP, Says Statistics 
Institute,” El Pais in English (Madrid), September 25, 2014, 
http://elpais.com/elpais/2014/09/25/inenglish/1411640056_131333.html (accessed August 31, 2015). 
 
43 Tremlett, Ghosts of Spain, Loc. 3572. 
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Spaniard about sex was, well, by being shocked by it.”44 Tremlett discerns a separation 
between sexual activity and morality, in which it is incorrect to moralize on another 
person’s sexual preferences and behaviors. He states: 
Spaniards seem genuinely unconcerned about sexual morality, or more accurately, 
other people’s sexual morality. A recent glut of open-to-air, late-night porn on 
local television channels – peppered with advertisements for chat lines – has been 
greeted with either jokes, or resounding silence.45 
 
However, this apparent liberality and sexual permissiveness seems to present a facade for 
unresolved social and cultural issues, whereby “the resort to prostitution is more 
indicative of repression in society than liberation.”46 This suggests that many men are 
repressed and buy sex in order to assert their sense of being masculine.47  
The primary research conducted for this paper indicates that while the purchasing 
of sexual services was broadly seen as a right,48 giving men the opportunity to express 
themselves sexually in ways they are not able to do with their own partners,49 there was 
                                                          
44 Tremlett, Ghosts of Spain, Loc. 3439. The writer recalls his own conversation with an English 
language class in Madrid in early 2013. The mention of some one hundred clubs for prostitution within the 
Comunidad de Madrid did little to surprise the students, who were more surprised by the writer’s negative 
attitude towards these clubs.  
 
45 Ibid., Loc. 3577-82. 
  
46 Hooper, New Spaniards, 109. See also Morse, “A Theological Approach,” 2-11, for more 
information on the nature of the sex industry in Spain.  
 
47 This is despite what is indicated in the primary research for this paper in which less than forty 
percent of respondents felt that men use prostitutes in order to feel powerful as a man. Appendix A, 
Question 20.  
 
48 See Appendix A, Question 17, where seven out of ten men felt that people in Spain would agree 
that men have the right to use the services of a person in prostitution. 
 
49 See Appendix A, Question 18, where more than six out of ten respondents felt that many or 
most people in Spain would agree that men seek to satisfy their sexual desires with women in prostitution 




less agreement about how much this made men feel masculine.50 Overall, the use of 
prostitution as well as pornography, is one of many ways that Spanish men seek to 
repress their own inner identity crisis. For some Spanish commentators, this represents 
the move from a “culture of evasion” under Franco, to a “culture of addiction.” 51 In this 
sense, the purchasing of sexual services as a legitimate masculine leisure activity comes 
at the expense of the sexual exploitation and trafficking of others in order to feed an 
unsatiable sexual appetite.  
 
Ambivalence towards Migrants and Social Justice Issues 
 
The final issue concerns the ambivalence towards migrants and in securing justice 
for the poor and oppressed in Spain and elsewhere. These social attitudes mask the reality 
of sexual exploitation and trafficking, as poor migrants are often viewed as being 
opportunistic in their decision to come to Spain to work in a variety of contexts, often 
accepting low wages. While these attitudes are not uniquely masculine, they warrant 
discussion as men often hold the balance of power in governance and business.  
As raised in a previous paper,52 migrants have received a mixed welcome into the 
fabric of Spanish society since immigration was introduced in the 1970s.53 Simon Barton 
                                                          
50 See Appendix A, Question 21, where one in three respondents felt that men buy sex because 
that is what men do. 
  
51 Hooper, New Spaniards, 151, with reference to Raymond Carr and Juan Pablo Fusi Aizpurúa, 
España, de la dictadura a la democracia (Barcelona: Planeta, 1979).  
  
52 See Chapter 1 of Morse, “A Theological Approach.”  
 
53 As of 2009, “It is now estimated that there are well over 1 million Muslims living in Spain, as 
well as about 1.2 million evangelical Christians and other Protestants, and 48,000 Jews.” Barton, History of 




asserts that “large-scale immigration has benefited the Spanish economy, particularly in 
the construction and service sectors, but has also created political tensions.”54 However, 
unease towards migrant workers stems from their willingness to work for low wages, 
something unacceptable to nationals. In the research conducted for this project, when 
asked whether the idea that foreigners are taking jobs from Spanish people is an idea 
shared by many people, 60 percent of respondents agreed.55 When asked whether the idea 
that foreigners who have a low cultural and economic level are not good for Spain is an 
idea shared by many people, 54 percent of respondents agreed.56  
However, this represents a paradox in attitudes to foreigners. White people are 
normally viewed as honest and trustworthy, despite many white North Americans 
entering on tourist visas and remaining in the country illegally, without penalty. By 
contrast, a friend of the writer from the Congo, who came to Spain as an asylum seeker, 
is routinely harassed by the police for papers, simply because he is a black African.  
Overall, it is generally accepted that foreigners are exploited.57 Many of Madrid’s 
upper class employ Filipino and South American housemaids, some of whom are 
required to work up to eighteen hours per day, more than ten days in a row on nine 
hundred euros per month, which is equal to approximately two euros per hour. This 
                                                          
54 Of note is the amnesty given to approximately 700,000 illegal immigrants in 2007 by the 
Zapatero government, which was criticized as way to encourage more asylum seekers. Barton, History of 
Spain, 270. 
 
55 See Appendix A, Question 9, where no one felt that this attitude would not apply to anyone. 
 
56 See Appendix A, Question 10, where no one felt that this attitude would not apply to anyone.  
 
57 In response to the question, “foreign workers are usually exploited,” 54 percent of respondents 
believed this was a view held by many people, with a further 17 percent believing it is held by the majority 




represents a general social acceptance of the exploitation of foreign workers, and explains 
in part how other poor migrants could be exploited and trafficked into the sex industry.  
In relation to how Spanish people view the injustice of sex trafficking, there is 
evidence of public discourse in the media. However, it does not generate public outrage 
or prolonged debate. In the research conducted for this project, when asked whether the 
idea that women in prostitution have freely chosen this activity to generate income is a 
view shared by few people to many people, between 36 and 52 percent of respondents 
agreed.58 Also, when asked whether the idea that forced prostitution is a problem in Spain 
is a view shared by few people, just over 50 percent of respondents agreed.59  
It is not that Spanish society is indifferent to social justice issues. On the whole, 
public outrage is usually aimed at internal affairs such as cuts to welfare, education and 
health. In 2011, there were a number of public demonstrations throughout the city of 
Madrid, the most famous being the 15-M campaign, where thousands of people squatted 
in the city center for more than three months as a grassroots movement to protest against 
high unemployment and corruption in the banking sector and political domain.60 By 
contrast, when giving to aid and development, the Spanish tend to be spontaneous rather 
than consistent in their response.61 When it comes to rights for immigrants, refugees, 
trafficked persons and the homeless, there is very little public interest or action.  
                                                          
58 See Appendix A, Question 16.  
 
59 See Appendix A, Question 13.  
 
60 Alan Taylor, “A Defiant ‘Spanish Revolution’,” The Atlantic, May 20, 2011, http://www 
.theatlantic.com/photo/2011/05/a-defiant-spanish-revolution/100070/ (accessed January 3, 2016). 
 
61 The director of World Vision Spain believes it is more common for people to respond to a major 
natural disaster than to contribute monthly to sponsor a child. The conversation occurred on July 18, 2014.  
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Analysis of Efforts of the Spanish Government to Address Prevention 
This second section considers the efforts of the Spanish government to address 
prevention. It outlines the obligations of the United Nations Palermo Protocol regarding 
the prevention of trafficking of persons, and highlights the way the Spanish government 
has attempted to reduce demand. The section argues, in light of the Palermo Protocol, 
that in order to reduce the demand for sexual services, prevention strategies need to 
address the cultural and socio-economic context of sex trafficking, which from the 
perspective of this paper, provides a positive way forward for male participation.  
 
Key Areas for Men in Prevention under the United Nations Palermo Protocol 
 
The United Nations Protocol to Prevent, Suppress and Punish Trafficking in 
Persons, Especially Women and Children (The Palermo Protocol) is the international law 
against trafficking to which Spain is party. The Palermo Protocol addresses, among other 
things, the prevention of human trafficking.62 It identifies two main areas that this paper 
argues as particularly relevant to men.  
The first area pertains to reducing the masculine the demand for sex trafficking. 
Article 9.5 urges governments to take measures “to discourage the demand that fosters all 
forms of exploitation of persons, especially women and children, that leads to 
trafficking.”63 The second area pertains to encouraging men to use their role in society to 
                                                          
62 UNODC, “Annex II: Protocol to Prevent, Suppress and Punish Trafficking in Persons, 
Especially Women and Children, Supplementing the United Nations Convention against Transnational 
Organized Crime,” in United Nations Convention Against Transnational Organized Crime and the 
Protocols Thereto (New York: United Nations, 2004), 45-6, http://www.unodc.org/documents/treaties/ 
UNTOC/ Publications/TOC%20Convention/TOCebook-e.pdf (accessed August 31, 2015). 
 
63 Ibid., 46. As noted in the introduction, while focusing explicitly on human trafficking into the 
sex industry, the project recognizes the demand for trafficked persons to work other industries.  
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influence cultural and socio-economic norms. Article 9.2 urges governments to 
“undertake measures such as research, information and mass media campaigns and social 
and economic initiatives to prevent and combat trafficking in persons.”64 Furthermore, 
Articles 9.3 and 9.4 encourage governments to cooperate with non-governmental 
organizations and with other nations in order to “alleviate the factors that make persons, 
especially women and children, vulnerable to trafficking, such as poverty, 
underdevelopment and lack of equal opportunity.”65 It is clear from these articles of the 
Palermo Protocol that the prevention of human trafficking interconnects with the 
obligations of governments to address issues of protection and prosecution. However, it 
also urges governments to tackle the socio-economic dimensions of prevention.   
 
Prevention and the Spanish Governmental Response 
Spanish governmental and non-governmental efforts to combat human trafficking 
into the sex industry focus primarily on the prosecution and protection aspects of the 
United National Palermo Protocol rather than prevention. Regarding the governmental 
response, Francisco Javier de León Villalba highlights the way in which the penalties for 
traffickers and pimps have not been matched by other types of legislation towards 
protection and prevention.66 He highlights the need for the government to address, among 
                                                          
64 UNODC, “Annex II.” 
 
65 Ibid.  
 
66 Francisco Javier de León Villalba, “Spanish Legislation against Trafficking in Human Beings: 
Punitive Excess and Poor Victims Assistance.” Crime, Law and Social Change 54, no. 5 (2010): 407-9, 
http://www.ssoar.info/ssoar/bitstream/handle/document/27733/ssoar-clsc-2010-5-leon-spanish_ 
legislation_against_trafficking_in.pdf?sequence=1 (accessed March 5, 2016). Doctor Francisco Javier de 
León Villalba is professor of Penal Law at the University of Castilla-La Mancha, Spain. 
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other issues, the socio-cultural framework around trafficking, which is largely 
conditioned by “male supremacy.”67 Regarding the non-governmental response, as 
observed in a previous paper, non-governmental organizations (NGOs) are primarily 
focused on the protection of trafficking survivors and the prevention of re-entry into 
prostitution, with some efforts to influence the government regarding legislation.68  
Efforts towards the prevention of human trafficking are highlighted in the U.S. 
Department of State, Trafficking in Persons Report 2015. According to the report, the 
Spanish government’s efforts to prevent human trafficking have involved media 
awareness campaigns and the setting up of three hotlines for people “to report suspected 
cases of sex trafficking.”69 In 2014-15, other preventive measures included the 
discouragement of classified advertising for sexual services, the setting up of an anti-
trafficking unit within the Civil Guard, and anti-trafficking training for the armed 
forces.70 Also, in recent years several autonomous regions have raised the possibility of 
criminalizing the purchasing of sexual services in order to reduce demand.71 However, 
this has not resulted in any comprehensive action.  
                                                          
67 León Villalba, “Spanish Legislation,” 409. 
 
68 Morse, “Developing the Theological Language,” 48-49. Currently, the evangelical group 
EsclavitudXXI is campaigning for the introduction of legislation to prosecute those who purchase sex.  
 




71 In 2012, some regional governments proposed fining men who buy sexual services in the streets 
of major cities. In Barcelona, people in prostitution were fined for offering sexual services in the street. 
However, governments are still debating how to approach this issue. Cf. Bruno García Gallo, “Madrid se 
plantea si multar al cliente de la prostitución callejera,” El Pais (Madrid), September 17, 2012,  




In terms of collaborating with non-government organizations, the Spanish 
government, until most recently, has funded many projects aimed at increasing awareness 
and providing social services and shelter to trafficked persons.72 However, during the 
GFC many of these funds were reduced. Nevertheless, at the initiative of the Christian 
education organization Diaconía, many diplomats and law enforcement officials have 
demonstrated their willingness to work together with the non-governmental sector 
through an annual summit in Madrid to address the issues of forced prostitution in 
Spain.73 Furthermore, in July 2015, the mayor of Madrid, Manuela Carmena, during a 
meeting at the Vatican, declared that in order to overcome human trafficking there was a 
great need to look at root causes.74 However, it is unclear how such events and 
pronouncements provide a strategic way forward to address the issues of human 
trafficking, save developing circles of influence and keeping the issue in the media.  
Overall, external groups such as Group of Experts on Action against Trafficking 
in Human Beings (GRETA) in their 2013 report reinforce the need for the Spanish 
authorities to persist in their collaboration with NGOs in their awareness campaigns and 
education, alongside efforts to identify and protect victims of trafficking, and improve 
border protection procedures and legislation to prosecute traffickers.75  
                                                          
72 See Morse, “Developing the Theological Language,” 39-49 for an outline of the work of NGOs.  
 
73 The first summit was entitled, “Seminario: Mujer inmigrante y explotación sexual,” and was 
held on September 23, 2014 at the city town hall in Madrid, Spain. A second summit entitled, “II 
seminario: #Rompelacadena: El negocio de la trata,” was held on December 2, 2015. 
 
74 Rossend Doménech, “Carmena reflexiona sobre ‘Por qué uno se va de putas’ en el Vaticano,” El 
Periodico (Barcelona), July 21, 2015, under “Sociedad,” http://www.elperiodico.com/es/ 
noticias/sociedad/papa-reune-con-unos-alcaldes-todo-mundo-4374878 (accessed August 10, 2015). 
 
75 Group of Experts on Action against Trafficking in Human Beings (GRETA), Report 
Concerning the Implementation of the Council of Europe Convention on Action against Trafficking in 
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Engaging Men in the Cultural and Socio-Economic Part of Prevention 
This paper argues that in order to reduce the masculine demand for sexual 
services, prevention strategies need to address the cultural and socio-economic context of 
the sex industry. By doing so, the relationship between prevention and men is not limited 
to tackling the masculine demand for sexual services, as important as that may be. 
Moreover, it brings to light more positive and proactive ways in which men can use their 
role in business and society to prevent sex trafficking. 
As argued in a previous paper,76 Jaine Chuang and Sheila Jeffreys express 
concern that governments do not readily address the broader cultural and socio-economic 
factors behind human trafficking into the sex industry.77 When it comes to prevention, 
there is a long-standing debate which centers on the dynamics of supply and demand of 
trafficked persons.78 For instance, it has been argued that by eliminating “the demand for 
an exploitable labour force, trafficking would no longer be profitable,” and “without a 
ready supply of people unaware of [the]… risks of trafficking or subject to the pressures 
of poverty, trafficking would no longer be possible.79  
                                                          
Human Beings by Spain (Strasbourg: Council of Europe, 2013), 66-7, http://www.coe.int/t/dghl/monitoring 
/trafficking/Docs/Reports/GRETA_2013_16_FGR_ESP_public_en.pdf (accessed August 31, 2015). 
 
76 Morse, “Developing the Theological Language,” 8-11. 
 
77 See Sheila Jeffreys, The Industrial Vagina: The Political Economy of the Global Sex Trade 
(London: Routledge, 2009), 3. See also Janie Chuang, “Beyond a Snapshot: Preventing Human Trafficking 
in the Global Economy,” Indiana Journal of Global Legal Studies 13, no. 1 (Winter 2006): 137-163, 
http://muse.jhu.edu/journals/gls/summary/v013/13.1chuang.html (accessed January 27, 2016). 
 
78 Morse, “A Theological Approach,” 12-13. 
 
79 World Vision Australia, “Children, Communities and Governments,” World Vision’s Regional 




However, Ann Jordan, from the Center for Human Rights and Humanitarian Law, 
has repeatedly argued against the purported myth that reducing demand will also 
discourage women selling sex. In a 2012 report, she cites the Swedish government’s 
model of criminalizing the soliciting of sex as “A Failed Experiment in Social 
Engineering”80 because it has not been able to provide verifiable facts that its 1999 law 
against the purchasing of sex has really reduced the male demand for sexual services and 
the trafficking of persons for that purpose. According to Jordan, in the thirteen years 
since its introduction, while there has been a drop in street-based prostitution, there is no 
proof that the Swedish law against buying sex is behind this drop, nor that there has been 
an increase in support for the law.81 Rather, the law reveals that “the attempt to change 
private sexual behavior through the coersive force and threat of criminal law has not 
worked because the criminal law cannot force people to be ‘more equal’ in their private, 
consensual sexual lives – even in Sweden.”82 While Jordan advocates for governments to 
take “an evidence-based, rights-based approach” to the issue of prostitution,83 this project 
advocates for the reduction of male demand for sexual services not simply in terms of 
                                                          
(accessed February 7, 2016). This view was widely expressed at the European Freedom Network Bridge 
Conference in Bucharest, Romania, April 20-24, 2015. 
 
80 Ann Jordan, “The Swedish Law to Criminalize Clients: A Failed Experiment in Social 
Engineering,” Program on Human Trafficking and Forced Labor, no. 4 (April 2012): 1, 
http://www.nswp.org/sites/nswp.org/files/Issue-Paper-4%5B1%5D_0.pdf (accessed August 31, 2015). 
 
81 According to Jordan, a 2010 report into the success of the law “raises the possibility that some 
men behave differently as a result of the law.” Jordan, “The Swedish Law,” 6. The report cites a 2008 
survey in which there was a reduction in the percentage of men who bought sex, from 13.6 percent in 1996 
to 8 percent in 2008. However for Jordan, “self-reports about one’s own socially-unacceptable behavior is 
not evidence of actual behavior.” Ibid. 
    
82 Ibid., 13. 
  
83 Ibid.  
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curbing male sexual behavior, but also in exploring the societal narratives that feed this 
appetite. Evangelical men have an integral role to play in this as they participate in God’s 
transformative mission to the world. 
    
The Response of the Evangelical Church to Human Trafficking 
This third section argues that due to their historical roots, social marginalization, 
small size and limited resources, the evangelical churches in Spain often lack the social 
and political power to influence public debate or opinion, including confronting human 
trafficking into the sex industry and the cultural factors that underlie it. There are several 
reasons for this. First, the historical background of the evangelical movement and church 
planting in Spain has led to an ecclesiology and missiology that does not adequately 
engage with the transformative mission of God in the world, nor perceive its cultural 
marginalization. Second, evangelical churches face many internal challenges, including 
congregational composition, leadership demands, limited resources, and the lack of social 
and political power to influence public debate or opinion. Third, there are only a few 
Christian non-governmental organizations addressing the issue of human trafficking in 
Spain, and many churches are unaware of the issues and only a few feel equipped to 
respond. This section ends with a brief review of suggestions by Spanish theologians 
about how evangelical churches can become more effective in influencing the wider the 
community on social justice issues.  
 
The Historical Challenges of Evangelical Ecclesiology and Missiology in Spain 
The historical background of the evangelical movement in Spain has led to an 
ecclesiology and missiology that struggles to adequately engage with the transformative 
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mission of God in the world. Despite its long history in Spain, the evangelical movement 
is largely marginalized from the main cultural and socio-economic centers in Spain and 
could be deemed as a “weak culture.”84 This marginalization was pronounced during the 
time of Franco, when many Protestant denominations were either suppressed, banned or 
had their property confiscated. Currently, the evangelical Church is generally viewed as a 
strange deviation from the Roman Catholic Church,85 despite the ambiguous way in 
which many Spanish nationals approach the Roman Catholic Church.86 
This suppression and marginalization has been overcome by an evangelical 
missiology of evangelism and church planting which has resulted in the multiplication of 
evangelical churches over the last forty years. North American missions comprise the 
majority of church planting activity, with one organization, Decisión, advancing the 
cause through their online network, where they map which towns do not have an 
evangelical fellowship so that people can be strategic in praying for the planting of 
churches.87  
                                                          
84 In his book, To Change the World, James Davison Hunter analyzes the cultural capital of the 
Christian Church, Protestant and Roman Catholic, in the United States in relationship to the main centers of 
culture production. Here, he perceives the Church to “not only be marginalized as a culture but… also a 
very weak culture.” James Davison Hunter, To Change the World: The Irony, Tragedy, and Possibility of 
Christianity in the Late Modern World (Oxford: Oxford University Press, 2010), 92. Given his assessment, 
the evangelical Church in Spain, by extension, also shares in this marginalization and weakness.  
 
85 See Appendix B, Question 14. Almost all pastors believed their churches were well respected in 
the community. This may suggest their general acceptance, rather than endorsement. In Question 16, none 
of the respondents felt their church was viewed as a strange religious sect.   
  
86 In 2009, 78.3 percent of Spaniards were declared to be Catholic, down from 80.2 percent in 
2007. Of these, 26.2 percent are said to be practicing, down from 30 percent in 2007. For those between 
eighteen and twenty-nine years, the number declaring to be practicing Catholics fell from 15.2 percent to 
10.4 percent between 2007 and 2009. Cf. Escobar, “España en perspectiva misionológica,” 48. 
  
87 Decisión claim that “more than 10 million Spaniards live in towns without any evangelical 




The overall picture for the evangelical movement in relationship to church 
planting is one of growth, despite many church plants failing within the first two to three 
years. Overall, there are more than 3,521 evangelical places of worship in Spain, with 
about 2,103 churches currently registered with the ministry of justice, up from 979 
registered in 2004.88 Further, about one million people claim to be Protestant in Spain,89 
with another report placing evangelicals between one million and 1.2 million people.90 
Some of these are Spanish nationals. However, the majority comprise other people 
groups especially the Roma,91 in addition to migrants and foreign workers.92 
However, while they may be growing in number and diversity, evangelical 
churches demonstrate a mixed response to social justice issues such as migration and 
human trafficking. As well as a lack of resources, this is due at least in part to a historical 
ecclesiology and missiology that emphasizes evangelism and church planting.93 
According to theologian Máximo García Ruiz, it also has to do with a religious 
fundamentalism that emphasizes personal piety while “olivdándose de la justicia social, 
                                                          
88 Felipe Betim, “El número iglesias evangélicas en España se duplica en 10 Años,” El Pais 
(Madrid), June 12, 2014, under “Sociedad,” http://sociedad.elpais.com/sociedad/2014/06/12/actualidad/ 
1402606692_853823.html (accessed January 27, 2016). 
 
89 Hooper, New Spaniards, 94. Hooper believes that there are about 350,000 adherents (not 
including some 800,000 who come from northern Europe to live in Spain for half the year) or 1 percent of 
the population. 
 
90 Escobar, “España en perspectiva misionológica,” 46. 
 
91 The Alianza Evangélica Española (Spanish Evangelical Alliance) reckons that between 10 and 
15 percent of all Spanish Roma are now Protestants and that they and their families number around 
150,000. However, one of those figures has to be wrong if the official government estimate of the total 
Roma population – 650,000 – is accurate. Cf. Hooper, New Spaniards, 94.  
 
92 Escobar, “España en perspectiva misionológica,” 46. 
 




de los derechos de los más necesitados, de la dimensión comunitaria de la salvación y de 
la solidaridad evangélica.”94 Within this fundamentalist spirituality, priority is given to 
the interior life of a believer, while the public sphere is given over to science and the 
political process, which is destined for destruction upon Christ’s second appearing.95   
This type of religious fundamentalism is not entirely respresentative of the 
research done for this project as detailed in Appendix B. Here, all but one of the pastors 
surveyed felt that social justice was at least as important as evangelism and church 
planting, with two of these pastors saying that this was more or less true.96 In addition, 
four churches have a clearly defined social justice program, with another three pastors 
stating this was more or less true.97 On the other hand, eight of the eleven churches have 
some form of an evangelistic program in the community.98 Part of the reason for the lack 
of social justice response by the churches may have to do with resources, as four of the 
eleven pastors said their church did not have sufficient resources for a social justice 
program. However, lack of resources is not the only factor as five out of eleven said they 
more or less had enough resources to execute justice initiatives.99 
                                                          
94 Translation: “forgetting social justice, the rights of the most in need, the communitarian 
dimension of salvation and evangelical solidarity.” Máximo García Ruiz, Recuperar la memoria: 
Espiritualidad protestante (Madrid: Consejo Evangélico de Madrid, 2007), 42. 
 
95 Ibid., 42-43. This is not reflected in the research (Appendix B, Question 12), where only one 
pastor out of eleven felt that their church did not serve the local community.  
 
96 See Appendix B, Question 18.  
 
97 See Appendix B, Question 17, where four pastors said this was true, three pastors said this was 
more or less true, and four pastors said this was not true.  
 
98 See Appendix B, Question 13, where five pastors said this was true, and for three pastor it was 
more or less true. 
 
99 See Appendix B, Question 19.  
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For those churches who have social justice programs, the programs include 
working with the unemployed, migrants, refugees, people in crisis, minors at risk, and 
people in prostitution. The programs for people in prostitution provide language classes, 
primary education, food and clothing distribution, and counseling. Some of these social 
justice programs are offered in conjunction with other local clubs and associations.100 
Nationally, various denominational organizations have social justice outreach programs, 
for example, the Reformed Episcopalian Church has an outreach to refugees called the 
Anglican Solidarity Mission.101 Meanwhile, the Iglesia Evangélica Española 
(Presbyterian Church) supports the Comisión Española de Ayuda al Refugiado (CEAR) 
which provides aid to refugees.102 Given this activity, it is clear that certain sectors of the 
evangelical Church are responsive to social justice issues. However, what is difficult to 
discern is how these religious entities perceive themselves in relationship to the wider 
society as influencers of cultural and socio-economic change.  
 
The Challenges of Congregational Life 
A second related issue pertains to the challenges of congregational life. Local 
evangelical churches in Spain face many internal challenges including congregational 
composition and leadership demands, as well as a failure to realize their prophetic role to 
                                                          
100 See Appendix B, Question 17 and following. 
 
101 Comunión Anglicana Iglesia Española Reformada Episcopal, “Misión anglicana solidaridad,” 
http://www.anglicanos.org/web_iglesia_anglicana/g_general/ga_mas_mision_anglicana_solidaridad.html 
(accessed March 5, 2016). 
 
102 Comisión Española de Ayuda al Refugiado, “Objetivos y líneas estratégicas,” 




effect change in the wider cultural and socio-economic domain. To begin, regarding the 
composition of congregations, there is the perceived challenge of being small social 
entities.103 Most congregations average between fifty and one hundred people and host 
one worship service per week on a Sunday. Also, most congregations are multi-lingual 
and multi-ethnic which, in addition to their size, can affect the community’s sense of 
unity and purpose as energy is given to attending to a diversity of cultural assumptions 
about what it means to be the local church.104 In addition, many churches struggle 
financially, making it difficult to employ a full-time pastor and to finance ministries. This 
is especially true for Reformed Episcopalian Church, where vacancies for a priest can last 
for several years, leading to a reliance on foreign missions to fill leadership posts.  
Second, regarding the demands on leadership, many pastors have limited ability 
to address social issues outside of the local church. There is often a high demand on 
pastors who, if not supported by foreign missions, need to work in secular paid 
employment in order to finance their leadership of the church.105 In addition, pastors are 
normally and necessarily focused on the internal affairs of the local church, including 
preaching, teaching and adminstration. In Appendix B, Questions 3 and 4 of the survey 
conducted with pastors suggest that most of them can trust their people to lead various 
ministries. However, they often need to closely monitor how ministries are functioning. 
                                                          
103 This is a perceived challenge only because in the New Testament, the rule and reign of God 
arises from small entities and insignificant people (cf. Mt 13:31-33; 1 Cor 1:26-31).  
 
104 See Appendix B, General Information on Congregation Size and Percentage of Ethnicity. Less 
than 50 percent of churches have national populations of more than 60 percent, with seven out of eleven 
churches having a Latino or South American population of more than 20 percent. 
 
105 This is not reflected in Appendix B, Question 2. However, it is traditionally the case. Cf. José 
M. Martínez, La España evangélica ayer y hoy (Viladecavalis, ES: Editorial Clie, 1994), 445. 
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Also, while the majority of people are keen to grow in Christian maturity, fewer are keen 
to step into positions of leadership despite three out of the four churches surveyed having 
an effective discipleship program.106 Local churches often struggle to establish cell-
groups for regular Bible study due to cultural influences such as the long working day.107 
Finally, the evangelical Church often fails to realize its prophetic role in 
influencing public debate or opinion.108 In addition to the limitations outlined above, one 
reason for lack of socio-political engagement is that the evangelical Church in Spain is 
fragmented. There are two main associations, the Alianza Evangélica Española (AEE), 
which serves to provide educational tools and support to churches as part of a global 
alliance, and the Federación de Entidades Religiosas Evangélicas de España (FEREDE), 
which provides legal assistance for churches and representation before the state. 
However, despite being affiliated with these entities, pastors often do not work together.  
According to theologian Pedro Zamora, the evangelical Church in Spain generally 
has a history of fragmentation due to a suspicion of institutionalism that was birthed 
during the Franco dictatorship and the Nacionalcatolicismo. He writes:  
Más aún, el talón de Aquiles de las II.EE. sigue siendo su fragmentación y 
debilidad institucional. Esto podía ser una ventaja en tiempos de persecución e 
intolerancia, pero ahora es un lastre, aunque sé que quizás esto resulte difícil de 
                                                          
106 See Appendix B, Questions 5, 6, and 7. 
 
107 The writer was part of cell-group from 2011-2013 and experienced the ambivalence towards a 
regular commitment to biblical reflection. The cell group met on Friday nights from 8pm onwards, often 
finishing at 1am. It was rare for any group meeting to include a Bible study, with most of the time given to 
general conversation, prayer and fellowship over a light meal.  
 
108 While six out of eleven pastors surveyed believed their churches were well respected in the 
local community (See Appendix B, Question 14), only one pastor believed their church had any influence 




entender para aquellos que, por estar acostumbrados a ella y por experimentar sus 
límites, critican la institucionalización eclesial.109 
 
This suggests that the evangelical churches are unsure of their prophetic role in shaping 
social and cultural norms, and are still in the process of becoming credible social entities.    
 
The Evangelical Movement and Human Trafficking into the Sex Industry 
Ministry in the area of human trafficking intervention is a relatively new field for 
Christian missions in Spain. Despite the establishment of many Christian anti-trafficking 
organizations worldwide, the witness and work in Spain is small by comparison. 
EsclavitudXXI and Diaconía are the main evangelical organizations seeking to bring 
awareness, education and training on the issues of human trafficking, with Pentecostal 
groups such as Project Rescue, Fiet Gratia and the A21 Campaign also developing 
projects. However, the overall evangelical presence in this field of social justice is small 
compared with secular organizations, with very few outreach initiatives and services.110  
From the writer’s own experience, there is an overall sense of disunity and lack of 
trust among anti-trafficking organizations, with an unwillingness to collaborate, share 
resources and enfold new people. This is most clearly seen in secular feminist groups 
who tend to disregard the efforts of Christian groups. However, even within Christian 
                                                          
109 Translation: “The Achilles heel of the Evangelical Churches continues to be its fragmented and 
weak institutions. This could be an advantage in times of persecution and intolerance, but now is a burden, 
although I know that maybe this is difficult for those to understand who, by being accustomed to it and by 
experiencing its limits, criticize ecclesial institutionalization.” Pedro Zamora, “Las iglesias evangélicas y la 
España hoy,” Separata 16, no. 2 (2004): 3, http://www.facultadseut.org/media/modules/editor/seut/docs/ 
separata/separ044.pdf (accessed February 1, 2015). This criticism is also shared by García Ruiz, Recuperar 
la memoria, 39-40. 
 
110 See Morse, “Developing the Theological Language,” 39-49, for more information on the work 
of Christian groups working against human trafficking.  
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groups, there seems to be a lack of leadership ability to expand ministries beyond the 
capacity of a leader, and to create a credible evangelical response to human trafficking 
into the sex industry, despite demonstrating a strong commitment to care for women in 
prostitution.  
In terms of the local evangelical church response to the issue of human 
trafficking, the research for this project reveals that churches were limited by a lack of 
awareness of the issues. Of the eleven pastors surveyed, eight churches have some 
awareness of human trafficking in Spain. However, only six of the churches were well-
informed about the problem, with five saying they were not. Further, while six of the 
pastors say their churches actively support efforts to combat human trafficking, only two 
churches have a program within their local church. Of those who were involved, the work 
included financially supporting organizations like EsclavitudXXI and CEAR, as well as 
providing finance and personnel to run safe-houses for women in prostitution that are 
affiliated with local churches. While most of the pastors say their churches would 
welcome a person in prostitution, only two of the eleven say they would know how to 
care for a person in prostitution.111 
 
Opportunities for the Church to Become Involved in Social Justice Issues 
Despite the limited response of the evangelical Church in Spain towards social 
justice issues generally and human trafficking specifically, there are calls for change. 
Zamora exhorts the evangelical Church against mere pragmatism at the cost of 
                                                          




theological and spiritual growth. He states, “el crecimiento real de la iglesia no es tanto 
una cuestión pragmática cuanto teológico-espirtual.”112 In other words, there is a great 
need for theological reflection about the mission of God in the world and the cultural and 
socio-economic context in which the local church is located. This can help the 
evangelical Church improve its response to trafficking because it locates mission within 
the framework of transforming communities and engaging the poor and oppressed.  
In his critique of the evangelical movement, Zamora believes the Church needs to 
focus on becoming accustomed to the world in which it is located, rather than being 
concerned about losing numbers.113 He sees that the current secularization of the Church 
has the potential to benefit its mission. Here, there has been a widening gap between the 
aspirations and dogmatism of the leadership and that of the laity, which often mirror the 
aspirations of the broader culture. Being a minority group, the evangelical Church has an 
opportunity to capitalize on its marginalized status and develop its “congregational” 
theology in order to position itself to listen to the concerns and needs of the surrounding 
culture. This involves a more conciliatory than dogmatic approach to leadership.114  
Zamora posits three necessary changes for the churches: (1) to form a more 
favorable understanding and picture of social and ecclesial institutions; (2) to learn how 
                                                          
112 Translation: “the real growth of the Church is not so much a pragmatic matter as much as 
theological-spiritual.” Pedro Zamora, “Iglesia y crecimiento” (article adapted from a paper presented at the 
LXXIV Sínodo General de la Iglesia Evangélica Española (Palma de Mallorca, October 29 – November 1, 
2011), Facultad de Teología SEUT: Colecciones de la Facultad: Colección de Artículos, 2, 
http://www.fliedner.es/media/modules/editor/seut/docs/Ponencia_-_Iglesia_y_Crecimiento_SEUT_v.2.pdf 
(accessed March 5, 2016). 
 
113 Zamora, “Las iglesias evangélicas,” 3. 
 




to think more positively about the social context; and (3) to improve relations with other 
Christian denominations and ecumenical movements.115 These can help the evangelical 
Church improve its response to sex trafficking because it is a cultural and socio-economic 
issue that requires an engagement in the public domain.  
Another theologian, Samuel Escobar, calls upon the evangelical movement in 
Spain to recognize its multiculturalism and its theological and stylistic diversity in order 
to unify its testimony. He writes:  
La agenda de tales acciones tendría que ser el testimonio unido del Evangelio y no 
la hegemonía organizativa de alguna de ellas, basada en el poder económico 
venido de fuera o el acceso a los medios de comunicación. El predomino católico 
romano de siglos ha dejado en el sub-consciente colectivo la imagen de un poder 
religioso autocrático y abusivo que podría convertirse en tentación para una 
comunidad en crecimiento. Nada más alejado del testimonio de lo que debe ser la 
presencia y proclamación del Evangelio en la España de siglo 21.116 
 
As the evangelical churches speak with a unified voice and shared purpose, they will be 
able to realize ways of being effective in influencing government responses to sex 
trafficking as well as helping shape the social moral conscience on this issue. This view 
concurs with Raúl García Pérez, who sees a number of challenges for the evangelical 
Church in Spain including discerning the place of the Church in its social context, and 
working towards greater collaboration and unity to enact social change.117 
                                                          
115 Zamora, “Las iglesias evangélicas,” 4.  
 
116 Translation: “The agenda of such actions should be the united testimony of the Gospel and not 
the organizational hegemony of any one of them, based on economic power coming from outside or access 
to the media. The dominant Roman Catholic centuries have left in the collective subconscious an image of 
autocratic and abusive religious power that could become a temptation for a growing community. This is 
nothing more further from the testimony of what should be the presence and proclamation of the Gospel in 
the 21st century Spain.” Escobar, “España en perspectiva misionológica,” 63. 
 
117 Raúl García Pérez, “Relevancia de la iglesia hoy,” Separata 2, no. 31 (2008): 4, http://www 
.facultadseut.org/media/modules/editor/seut/docs/separata/separ059.pdf (accessed August 10, 2015).  
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The Limitations and Opportunities of Male Participation in Preventing Human 
Trafficking into the Sex Industry in Madrid 
 
This chapter ends with a brief evaluation of how men can overcome the 
limitations of participating in the prevention of human trafficking into the sex industry in 
Madrid. Seeking to be involved in combating sex trafficking as a man is not an easy 
starting point from the perspective of many non-governmental organizations that are 
dominated by a feminist culture.118 This is understandable given that men are primarily 
driving the demand for sexual services. Having spent the past five years trying to connect 
and collaborate with many of the secular non-governmental organizations in Madrid, the 
writer has understandably been met with some resistance and suspicion. In addition, 
finding a way to collaborate with Christian organizations has not been easy either. This is 
often due to the nature of their work which primarily involves providing care for 
trafficked women and girls—a role more suitable for women given issues of sexual 
abuse, power dynamics, and fear of men from past abuse, the potential for more abuse, 
inappropriate attachments, and the temptations of sex.  
One of the major motivations for this doctoral project is to discern a positive way 
forward for men, particularly evangelical men, to become actively involved in human 
trafficking intervention, especially its prevention. To be sure, there are men involved at 
the political and law enforcement level, with special police units in both Madrid and 
other cities involving male police officers and detectives. Internationally, there are many 
                                                          
118 The desire to define a role for men does not arise out of a desire to discriminate against women 
and feminist activism, nor to diminish the critical role that women have in the fight against sexual 
exploitation and slavery. Rather, the question presented here is to define a distinct role for men that is 
uniquely masculine, in that it engages the masculine mind, which is critical for the overall success of anti-
human trafficking initiatives. 
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men like David Batstone and Kevin Bales, to name only two, who are esteemed experts 
in this field, along with others professionals working for large organizations such as 
International Justice Mission, the Salvation Army, Stop the Traffik and World Vision. 
The 2015 European Freedom Network Bridge conference in Romania provides evidence 
of the trends in evangelical endeavors. For instance, men are involved in the education 
and training of children and young women at risk of exploitation in source countries such 
as Moldova and Romania, as well as with the Men Against The Trafficking of Others 
(MATTOO) movment in Mijas, Malaga.119  
However, the concern here is to find a way for evangelical men to participate in 
the prevention of human trafficking in the way they relate as husbands and fathers, and in 
how they can become influencers in the public spheres of business and civil society. Male 
participation will take many forms, but at the most basic level, it will be expressed 
indirectly, having relevancy for other fields of exploitation and injustice. To this end, 
before moving on to the theological sections of this paper, it is necessary to highlight 
some of the limitations for male involvement and also the possibilities.  
The first limitation is that of the stigma assigned to men. Language and labels are 
important in creating and overcoming stigma. In the context of prostitution and human 
trafficking, male clients are often designated “john” to somehow personalize the 
purchaser of sex as opposed to “client,” which gives the sense of a professional contract. 
However, the term “john” tends to deride male users who, despite their role as an abuser, 
must nevertheless be esteemed as human beings created in the image of God.  
                                                          
119 Men Against the Trafficking of Others, “Home,” http://mattoo.org/ (accessed January 3, 2016). 
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Their maleness is the identity to which they have been created, and within which 
they have their purpose in the rule and reign of God. In order for men to overcome the 
stigma attributed by liberal and radical feminism, the evangelical Church must overcome 
the division that categorizes men as abusers and women as victims. It will do this through 
language that demonstrates an understanding of men and women being made in the 
Imago Dei, and recognizes that men are not simply the problem of human trafficking, but 
have a strategic role in combating it.    
The second limitation for men is the crisis and confusion in masculine identity. 
This crisis creates the conditions for violence and the abuse of power, but also passivity, 
evasion and escapism. Sex trafficking entails violence, primarily by men against women 
and children, although women may also be the abusers. This violence is exemplified in 
pimping and organized crime. For those men seeking to have a positive role in preventing 
human trafficking, they will need to confront their own propensity and attraction to 
violence, especially in sport, television, cinema and video gaming. On the other hand, the 
stark realities of sex trafficking can arouse a sense of shame in many men, who may have 
unintentionally contributed to the industry through their use of sexual services and 
pornography, however minor, or through their own passive endorsement of other men’s 
sexual behaviors. This can cause men to disengage from the issue of sex trafficking, in 
favor of other Christian activities and projects.     
A third limitation for men to overcome is the evangelical captivity to “rescue” 
language when it comes to human trafficking intervention, which although a general  
limitation for evangelicals, also applies to men. The concept of “rescue” resonates with 
conservative evangelical views on the salvific work of Christ on the cross. As mentioned 
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in a previous paper,120 criticism has been directed towards evangelical projects in their 
endeavors to rescue people out of sexual exploitation. Elizabeth Bernstein believes that 
such actions are influenced by a “political engagement that is consumer-and media-
friendly and saturated in the tropes and imagery of the sexual culture it overtly 
opposes.”121 The overriding concern is how freedom is interpreted by well-meaning 
Christian activists, who in taking a person out of prostitution may unwittingly exploit 
them. This is often seen in cases where trafficking survivors are encouraged to make 
trinkets and other micro-financing products for a Western Christian market. While this 
may have some therapuetic value for women in recovery, aiding the development of their 
self-esteem and worth, it can also feed a consumerist mindset in which Christians are 
placated into thinking they are doing something significant by buying the products.  
While not discounting the many and varied evangelical responses, this paper 
contends that preventing sex trafficking in Spain is not simply a question of legislating 
against the procurement of sexual services. It is also not only a question of educating men 
on the abusive reality of prostitution and the production and use of pornography. Rather, 
human trafficking invention initiatives must address the cultural and socio-economic 
factors that promote the sexual exploitation of people for profit, and in so doing, recover 
the power of the Church for social transformation. 
                                                          
120 Morse, “Developing the Theological Language,” 25-26. 
  
121 Elizabeth Bernstein, “Militarized Humanitarianism Meets Carceral Feminism: The Politics of 
Sex, Rights, and Freedom in Contemporary Antitrafficking Campaigns,” Signs 36, no.1 (2010): 45-71, 
http://www.sph.umich.edu/symposium/2010/pdf/bernstein2.pdf (accessed December 12, 2014). 
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The purpose of this paper is to help men overcome these limitations and to discern 
the opportunities for self-examination, as well as a renewed understanding of biblical 
masculinity in light of the larger framework of God’s transformative mission to the world 
through the Church. Prevention begins from within a man’s own sense of being which 
derives from a Trinitarian understanding of personhood, the cross work of Christ, and the 
hope of the new creation. It is out of this understanding that a man can be effective in the 
home, the local church and socio-economic domain in shaping cultural norms and 
assumptions. Biblical masculinity is outward focused. It invites a man to step into the 
fullness of who they are before their Creator, in order to be positive agents in the place 

























REVIEW OF THEOLOGICAL LITERATURE ON MASCULINE IDENTITY, 
SPIRITUAL POWERS, AND THE MISSION OF GOD THROUGH THE 
CHURCH, AND THEIR IMPACT ON MASCULINE IDENTITY FORMATION 
AND SOCIO-ECONOMIC ACTIVITY  
 
 
This literature review explores three interrelated theological themes that will help 
shape the way that evangelical Christian men in Madrid discern their role in the 
prevention of human trafficking into the sex industry. These themes include the biblical 
view of masculine identity, the spiritual dynamics of power and structural violence, and 
the transformative purposes of the mission of God through the Church. These three 
themes will then inform a theological understanding of the role of men in the formation 
of masculine identity in the home and the local church, and in influencing socio-
economic activity. In summary, this literature review serves to widen the discourse on 
human trafficking intervention beyond the protection of trafficking victims and the 
prosecution of perpetrators, and to highlight a positive role for men in the prevention of 
sex trafficking. The review provides the theological language needed in Chapter 3 and 





Fully Alive: A Biblical Vision of Gender That Frees Men and Women to Live Beyond 
Stereotypes by Larry Crabb (2013) 
Larry Crabb provides insight into the biblical picture of masculine and feminine 
identity. This identity is characterized relationally, with the true masculine and feminine 
designed to express the nature of the Trinity, which as an immanent community of 
mutual love relationships, exists eternally in a movement of inviting the other (feminine) 
and pursuing the other (masculine) in love. For Crabb, men and women find their true 
masculine and feminine self as they align themselves with this divine mutual love 
dynamic. In doing so they reveal God’s glory and character, and advance his purposes.1 
Men reflect God’s “incarnational beauty” as they move towards others, seeking their best 
without dominating or controlling, while women reflect “the invitational beauty of God,” 
by enfolding others, seeking to nourish them without giving in to fear and control.2  
Crabb’s purpose is to overcome the stereotypes attributed to men and women, 
especially the debates about the egalitarian and complementarian views of male and 
females roles in the family and in the local church. His argument is based on a study of 
key Hebrew words for male and female in Genesis 1:26-28. Here, the essence of 
nequebah (female) is to be “opened to receive others.”3 The essence of zakar (male) is 
“to leave a mark, to make an impact.”4  
                                                          
1 Larry Crabb, Fully Alive: A Biblical Vision of Gender That Frees Men and Women to Live 
Beyond the Stereotypes (Grand Rapids, MI: Baker Books, 2013), 46, Kindle. 
  
2 Ibid., 73. 
 
3 Ibid., 44.  
 
4 Ibid., 67. It later came to mean “someone who remembers something important that moves him 
to do something important.” Ibid., 68. 
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For Crabb, men and women face several challenges in operating as God intended, 
such as the temptation to succumb to the distortions affected by the fall of humanity. Men 
wrestle with a fear of “weightlessness,”5 which drives them to seek significance and 
respect through competition and aggressive behavior. This separates men from truly 
embracing the other in love. Meanwhile, women wrestle with a fear of “invisibility.”6 
In defining the path to relational wholeness, Crabb identifies two problems in the 
aspirations of Christians today. One is the pursuit of the “blessed life,” while the other is 
the pursuit of the “healed life” should the former goal fail to materialize.7 By contrast, 
Crabb advocates for the “abundant life,” which is in keeping with the purpose of being a 
disciple of Jesus.8 In short, it is the narrow path that leads to life (cf. Mt 7:13-14).  
  In view of this paper, Crabb sheds light on the central problem in masculine 
identity, and how it issues in the polar extremes of aggression and passivity, as well as 
the pursuit of evasive behavior and counterfeit loves, such as pornography and 
prostitution. He demonstrates how men are called to emulate the love of God in the 
Church and in the world through active engagement and the pursuit of the other. In doing 
so, he provides the wisdom to help men keep their motives in check when seeking to love 
or serve the other, especially in embracing their wives and children. Here, men are called 
to take risks without selfish motives or any goal “to prove [their] adequacy.”9  
                                                          
5 Crabb, Fully Alive, 146. 
 
6 Ibid., 146. 
 
7 Ibid., 195. 
 
8 Ibid., 207. 
 
9 Ibid., 138. 
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Of interest also is Crabb’s view of the Church and its mission. Beyond the roles of 
men and women, local church life is to be known for its “social intimacy.”10 Here, he 
envisages the formation of a new culture that finds its vocation and empowerment in 
reflecting the true nature of God in a community of mutual love. In this community the 
feminine reveals “the beauty of a suffering invitational God” and the masculine reveals 
“the beauty of a sacrificially moving God.”11 This is Crabb’s vision for the Church, 
which at the very least “puts God on display,”12 and “bring[s] His heavenly kingdom of 
relational beauty to earth.”13 He is less clear about whether the Church, in fulfilling this 
mandate, will be able to change the world. Ultimately, Crabb’s concerns are pastoral and 
psychological, rather than missional. For example, it is not clear how men and women 
might apply the love of God to the injustice of human trafficking into the sex industry. 
However, his depth of insight into the formation of biblical masculine identity, in 
particular, will contribute to the development of the overall discipleship program of this 
paper, detailed in Part Three.  
 
Fathers and Sons: the Search for a New Masculinity  
By Mary Stewart Van Leeuwen (2002) 
Mary Stewart Van Leeuwen explores the state of masculinity in the contemporary 
West and the crisis that has developed since the rise of second-wave feminism regarding 
                                                          
10 Crabb, Fully Alive, 153. 
 
11 Ibid., 153. 
 
12 Ibid., 219. 
 




the fragmentation of the family home and the loss of purpose for men in general. Her 
goal is to posit a Christian worldview that addresses the “gender-associated asymmetries” 
in the raising of boys and girls,14 and provide a platform for men to “transcend the 
opposing rigidities of gender stereotyping and unreflective androgyny.”15 This involves 
individual and social change in the way that men and women relate and perceive gender. 
It also urges Christian men to take risks in the way they behave, foregoing “the dubious 
ideas of the male code of honour” for “biblical notions of responsibility and service.”16  
Van Leeuwen advocates for a non-gender specific cultural mandate (cf. Gn 1 and 
2). This is not intended to remove the difference between men and women ontologically. 
Rather it is to ensure that any gender-based “specialization” does not create an 
environment in which either men or women are disadvantaged socially, economically or 
psychologically as this diminishes what it means to be made in the image of God.17 Van 
Leeuwen begins her argument by highlighting current trends and statistics about men and 
masculinity, and sees that since the 1960s second-wave feminism has left many women 
trying to compete at the unrealistic work pace already demanded of men in developed 
countries, while also still contributing far more domestically. Meanwhile, during this 
period, men began to experience the negative effects of de-skilling, bottom-line 
capitalism, and the shift from manufacturing to service jobs.  
                                                          
14 Van Leeuwen, Fathers & Sons, 10. 
 
15 Ibid.  
 
16 Ibid., 247. 
 




She cites journalist Susan Faludi, who believes that many young men have been 
left with “ornamental masculinity,”18 in which they seek attention and adoration, 
“whether as goofily dressed football fans, inner-city gang leaders or iron-pumping gym 
rats.”19 Although writing from a North American perspective, such classifications are 
easily observable in Madrid, especially in light of the GFC, where many men are left 
without regular paid work and invest their time in grooming and recreation, as well as 
idleness and delinquent behavior.    
Of interest to this paper is Van Leeuwen’s reference to principalities and powers. 
She notes how manhood and womanhood, as expressed in many societies, can manifest 
powerful and lasting strongholds.20 In this, she deconstructs the traditional male honor 
code, and its prevalence in contemporary expressions of business and government. Of 
interest too is her assessment of how boys are raised and the struggle inherent in the 
process of maturation. While girls often have access to female role models in early 
childhood, boys often lack access to male role models, and find it hard to work out how 
to be a man.21 This is perceived to be the case in Spain, where boys are usually educated 
primarily in a female-oriented environment, as noted in Chapter 1.   
Finally, of interest is Van Leeuwen’s exploration of work practices. In order for 
men to participate more fully in the raising of children, domestic chores, and community 
                                                          
18 Susan Faludi, Stiffed: The Betrayal of the American Male (New York: William Morrow, 1999), 
517, quoted in Van Leeuwen, Fathers & Sons, 20. 
 
19 Van Leeuwen, Fathers & Sons, 20, with reference to Susan Faludi, Stiffed, 517. 
 
20 Ibid., 42-44. 
 
21 Ibid., 91. 
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events, there is a need both for work contracts to change as well as a move away from the 
consumerist culture. She highlights the partial success of the Kellogg’s company, which 
during the Depression created the six-hour-workday, enabling both husbands and wives 
to work in separate shifts, and also take co-responsibility for raising their children and 
contributing to the local community. In subsequent decades, this practice eventually gave 
way to union pressure to liberate people to work longer hours in order to make as much 
money as they wanted.22 As mentioned in Chapter 1, the pressure to work long hours is a 
reality for many parents in Spain, who normally put children in full-time care at four 
months old, and enlist others to look after children until they finish work in the evening.  
Van Leeuwen provides three alternatives for improving gender relations. These 
include “an ethic of equal regard, a reduction in the joint workweek for parents of young 
children and a more serious approach to marriage preparation.”23 While there is 
tremendous value in promoting these ideas, it is unclear whether her recommendations 
would work culturally in Madrid where the reality of long workdays in private enterprise 
is governed by a largely unchallenged machismo culture. 
 
Engaging the Powers: Discernment and Resistance in a World of Domination 
by Walter Wink (1992) 
Walter Wink provides critical theological and exegetical insight into the reality of 
the spiritual powers and their outworking in various human institutions and cultural 
                                                          
22 Van Leeuwen, Fathers & Sons, 230-36, with reference to Benjamin Kline Hunnicutt, Kellogg´s 
Six-Hour Day (Philadelphia, PA: Temple University Press, 1996). Those opting for the shorter-shift were 
deemed weak and feminine. 
  
23 Ibid., 240. 
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structures. His thesis is that “what people in the world of the Bible experienced and called 
‘Principalities and Powers’ was in fact real. They were discerning the actual spirituality at 
the center of political, economic, and cultural institutions of their day.”24 Hence, they are 
real in the world today. Central to his argument is highlighting the “myth of redemptive 
violence,”25 the historical belief that conflicts are only really resolved through violent 
engagement. This belief pervades every aspect of contemporary society, from children’s 
popular culture to the “national security state,”26 and has roots in ancient Near Eastern 
mysticism. In addition, he demonstrates biblically how the local evangelical church can 
engage with what is called the “Domination System”: an interconnecting web of powers, 
referred to biblically as “the world,” “aeon” (long duration of time or dispensation), and 
“flesh.”27 This complex structure of powers is in opposition to the will of God and 
operates through social, economic and political institutions.   
According to Wink, conservative Evangelicalism has often positioned the spiritual 
realm above the earthly realm, seeking personal conversion and faith, but not discerning 
the need for the social transformation of institutions and organizations. By contrast, he 
proposes an integrated worldview which takes seriously the ancient view of both a 
spiritual and material world. In this worldview, the person cannot be reduced to the 
society and vice versa. The problem of sin, evil and violence in the world is both the 
                                                          
24 Walter Wink, Engaging the Powers: Discernment and Resistance in a World of Domination 
(Minneapolis, MN: Fortress Press, 1992), 6.  
 
25 Ibid., 17-25. 
 
26 Ibid., 25-31. 
 
27 Ibid., 63. 
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product of personal sin and violence, as well as the oppression that is promulgated over 
time through social institutions. In short, human beings are responsible for submitting to 
the spiritual powers in as much as they are victims of oppression and violence.  
In his analysis of the person and work of Jesus, Wink debunks the myth of 
redemptive violence to secure peace. For him, Jesus demonstrated how a nonviolent 
engagement with the powers is key to restoring human dignity and freedom. Jesus offered 
his followers a nonviolent “third way” to live.28 In the context of Roman imperial 
coercion, he taught his disciples and follows creative ways to unmask oppression and 
secure liberation (cf. Mt 5:38-42). 
 In view of this paper, Wink brings insight into how the gospel of Jesus Christ 
calls into question social and political systems which elevate one group over another. 
Given this, the evangelical Church in Spain is called to unmask systems of oppression 
and seek their transformation. Here, prayer is essential, especially prayer for enemies. 
How the Christian Church may effectively engage the powers controlling human 
trafficking into the sex industry and other concealed realities is something that requires 
strategy, perseverance, creativity, wisdom and prayer. For Wink, “action is… no 
substitute for prayer,”29 and prayer must be focused, acknowledging the central place of 
God in prayer as its initiator as well as the cosmic and public nature of prayer.     
Wink leaves his readers with a clear mandate to engage the powers through 
creative and nonviolent means. However, in her review of Wink’s work, Julie Todd 
                                                          
28 Wink¸ Engaging the Powers, 175. 
 




underscores two important weaknesses in his argument. The first is the lack of 
“contextual analysis of the structural violence, power, and privilege under which any 
nonviolent ethic historically operates.”30 This leads to “an inappropriate universalizing of 
Christian-biblical norms for nonviolent action.”31 The second is a perceived weakness in 
his application. Wink presents the “radical nature of Jesus’ vision for God’s domination-
free order,” but this does not lead to any ethic for any people group making 
“revolutionary demands.”32 In light of this, men in the evangelical Church will need to 
discern carefully how to engage the structural violence behind sex trafficking in Madrid. 
This is involves paying attention to the immediate context which is often complex and 
masked, hidden behind organized crime, corrupt government bureaucracy and weak law 
enforcement. It also involves discerning where men can be most effective in breaking the 
chains of oppression, finding the weaknesses in these chains, and discovering how much 
collective force they will need to apply to break them without resorting to violence.  
 
The Church in the Power of the Spirit by Jürgen Moltmann (1993) 
Jürgen Moltmann provides the ecclesiastical framework for this project which 
centers on the intimate relationship between Christ and the Church. His thesis is that the 
Church does not only profess Christ or point to Christ, but has Christ as its foundation. 
That is:  
                                                          
30 Julie Todd, “Engaging the Powers of Nonviolence: A Critique of Walter Wink’s ‘Third Way’,” 
Journal of Religion, Conflict and Peace 2, no. 1 (Fall 2008), http://www.religionconflictpeace.org/volume-
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Every statement about the church will be a statement about Christ. Every 
statement about Christ also implies a statement about the church; yet the 
statement about Christ is not exhausted by the statement about the church because 
it also goes further, being directed towards the messianic kingdom which the 
church serves.33 
 
For Moltmann, an examination of the Church cannot only deal with its internal 
life, but must also consider how the Church functions socially and politically.34 The 
Church is filled and empowered to participate in the breaking in of God’s kingdom. It 
does not just point the world to the coming rule and reign of God, but also works towards 
the breaking in of that rule and reign through influencing social and political structures.  
Moltmann constructs his argument around “four dimensions of the church - the 
church of Christ, the missionary church, the ecumenical church and the political 
church.”35 These elements inform his ongoing discussion of the Church in a Trinitarian 
form: the person and work of Jesus, the kingdom of God, and the Church in the presence 
and power of the Holy Spirit. In his discussion on Jesus and the Church, Moltmann 
highlights how the mission of Jesus and of his disciples was more than proclamation 
alone. He writes, “healing the sick, liberating the captives, and the hunger for 
righteousness belong to the mission and go together with the preaching of the gospel to 
the poor.”36 Of interest is how the gospel not only brings hope of a future bliss with God, 
but also affects people holistically. It is a gospel for “the poor,” where poverty “describes 
                                                          
33 Jürgen Moltmann, The Church in the Power of the Spirit: A Contribution to Messianic 
Ecclesiology, trans. Margaret Kohl (1977; repr., Minneapolis, MN: Fortress Press, 1993), 6. 
 
34 Ibid., 6. 
  
35 Ibid., 18 
 




the enslavement and dehumanization of man in more than one dimension.”37 In this, the 
Church’s “aim is not to spread the Christian religion or to implant the church… [but] to 
liberate the people for the exodus in the name of the coming kingdom.”38 
On the kingdom of God, Moltmann emphasizes his political theology. Here, the 
Church does not encompass all that can be said about the kingdom of God. It must find 
its vocation in relationship to Israel’s prior calling and be in genuine dialogue with the 
other world religions. The Church is not above the other religions but works in tandem to 
address three areas of life: economic, political and cultural.  
In the economic process, the Church must reflect the tenets of the coming 
kingdom through supporting trends that promote cooperation in economic relations 
globally, ensuring “a just distribution of goods, which gives everyone, collectively and 
individually, a chance of survival.”39 In the political sphere, the Church should emulate 
and foster the development of human rights, where governance is legitimated by people 
and for people. He writes, “human rights and the rights of humanity are to be viewed as 
answering to and anticipating the kingdom of the Son of man in the power struggles of 
history.”40 Finally, in the cultural domain, the Church is to have an open identity, in 
which it seeks equality in the areas of racism, sexism, and the treatment of the infirm.41 
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38 Ibid., 84. 
 
39 Ibid., 176. 
 
40 Ibid., 182. 
 
41 Ibid., 184-5. 
59 
 
This places justifying faith in a social context. “If a person is justified…, he is free to 
recognize the other person in his human dignity and his human rights.”42  
The main limitation of this book is that it does not address the injustice of human 
trafficking, nor the specific the role of men in the mission of God. However, Moltmann 
provides a way forward for engaging evangelical men in the prevention of sex trafficking 
in Madrid. The call to participate in the transformation of social and economic structures 
widens the scope of ministry engagement beyond the predominant forms of Christian 
ministry such as church planting, evangelism, and the internal functions of the local 
church. Men should be encouraged to see how their participation in business and civil 
society is part of God’s transformative purposes in the world. Christian ministry is about 
promoting and securing human rights and dignity, fair trading, and creation of 
employment for the poor and socially disadvantaged. This theological framework 
ultimately needs to be included in any discourse on what it means to be a man. 
 
Vocation and the Politics of Work: Popular Theology in a Consumer Culture  
by Jeffrey Scholes (2013) 
Jeffrey Scholes contributes to the theological understanding of God’s mission to 
the world by providing a critical examination of the development of a theology of 
vocation. He argues that most theologies are detached from the actual realities of 
contemporary working conditions. Weaknesses in the development of a theology of 
vocation from the Reformation onwards have contributed to the rise in a plethora of 
Christian self-help literature in recent years, such as The Purpose-Driven Life by Rick 
                                                          
42 Moltmann, Church in the Power of the Spirit, 188. 
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Warren.43 For Scholes, this type of literature reinforces the commodification of work and 
fails to address the injustices inherent in many industries.  
By contrast, Scholes provides a way forward by reclaiming the necessity of 
developing the theological concept of vocation in light of the realities of the workplace, 
so that a vocation is not trivialized by appeals to a spiritual view of a calling. Rather than 
work becoming a means to procure more and more commodities, Scholes wants to 
democratize the workplace as a means for securing equity in the socio-economic sphere. 
He promotes a “political vocation,” which mitigates against the commodification of 
work, while being relevant to contemporary forms of employment.44  
Scholes begins by arguing that since the Reformation, there has been a need to 
“couple daily, remunerated work with a serious purpose for doing it.”45 However, 
through the Industrial Revolution, the concept of a vocation became increasingly 
detached from the plight of many workers, especially those in factories whose daily 
contribution to mass production lacked any sense of satisfaction. Nowadays, non-
theological concepts of vocation and calling have been “de-politicized”46 and 
“domesticated”47 with “concepts like ‘purpose’ and ‘mission’ to foster efficiency and 
productivity on the job,”48 which only benefits the employer and not the employee.  
                                                          
43 Rick Warren, The Purpose-Driven Life (Grand Rapids, MI: Zondervan, 2002). 
 
44 Jeffrey Scholes, Vocation and the Politics of Work: Popular Theology in Consumer Culture  
(Lanham, MD: Lexington Books, 2013), Loc. 339, Kindle. 
 
45 Ibid., Loc. 33. 
  
46 Ibid., Loc. 148. 
  
47 Ibid., Loc. 133. 
 
48 Ibid., Loc. 128. 
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For Scholes, popular theology has sought to make sense of these developments by 
reinstating the sense of God’s call in a person’s vocation, without attending to the 
particulars of a person’s work. Here vocation is tied to how a person approaches their 
work: how their attitude and their performance gives glory to God. In a cultural context in 
which work is commodified, the encouragement to view a vocation only in terms of how 
one works diminishes the political dimension of a vocation and can legitimize many 
forms of dehumanizing work. By contrast, Scholes believes that “only by overhauling the 
ideologies that prop up dehumanizing work (both in terms of wages and conditions) can a 
calling have any real meaning.”49 This transformative work requires the efforts of men 
and women operating out of a biblical or moral conscience. For a vocation to have any 
value, Scholes believes it needs to fulfill three main features. First, it must avoid 
transcendent and therapeutic aspirations so that job satisfaction is tied to fair and just 
treatment. Second, it must seek the common good of all employees, regardless of their 
position in the workplace. Third, it must import more meaning into work than simply the 
manner in which it is done. 
In light of this paper, this view forms the basis for evangelical men to work 
against the culture of exploitation in industry, not only in their immediate workplace, but 
also in the sex industry in Madrid. Of interest to this project is Scholes’ insights into the 
development of consumerism in capitalist societies. Here, the economy is geared towards 
the needs of the consumer over and against the producer. As support, Scholes quotes Rick 
Fantasia and Kim Voss: 
                                                          




This shift has been expressed, on the one side, by a steady inflation of the social 
rights granted to the Consumer (for example the “freedom” to choose…). On the 
other side, this has taken place at the expense of the systematic dissolution of the 
rights of the Worker (for example, the spread of contingency, wage decline, 
overwork…). It is not just a matter of these spheres standing in inverse proportion 
to one another, but that they are reciprocally generating conditions: on the other 
side of the smiling face of endless consumer “convenience” is the stern regime of 
coerced labor “flexibility.”50 
 
In terms of application to this paper, Scholes highlights how the culture of consumer 
rights are at the root of sexual exploitation in Spain; that everything can be bought and 
sold at a price including people’s bodies. Of interest too is the recognition that not 
everyone participates equally in a consumer-driven culture. Being a “non-consumer” is 
part of Scholes’ definition of being classed as “the poor,” rather than those who are 
simply unemployed. The poor are “flawed consumers,” because they cannot fulfill “the 
most crucial of the social duties… that of being active and effective buyers of the goods 
and services the market offers.”51 However, one main limitation is the book’s inability to 
address the vastness and complexity of every workplace arrangement. Nevertheless, it 
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Chapter 3 presents a theological justification for a discipleship program designed 
to equip men in local evangelical churches in Madrid in overcoming the cultural and 
socio-economic dynamics that undergird human trafficking into the sex industry. The 
chapter begins with the development of a theology of biblical masculine identity in light 
of popular evangelical literature. It then considers this identity within the broader 
dynamic of God’s power over the spiritual powers in light of the person and work of 
Jesus Christ, and the outworking of God’s transformative purposes in the world through 
the Church. Following this, the chapter highlights two areas of cultural and socio-
economic engagement where evangelical men can use their identity to influence the 
demand for sex trafficking. These include a man’s role in masculine identity formation in 
the home and in the local church, and his role as an influencer in socio-economic activity.   
 
Towards a Theology of Biblical Masculine Identity 
This section develops a theology of biblical masculine identity to counter the 
machismo culture behind the proliferation of human trafficking into the sex industry. As 
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argued in Chapter 1, the demand for sexual services in Madrid is a manifestation of a 
deep crisis in masculine identity, purpose and vocation. This crisis manifests broadly in a 
consumeristic and individualistic culture, in which the exploitation of people for sexual 
services is one type of transactional activity among other forms of escapism and 
repression.1 To counter this crisis in masculine identity, the section highlights the 
deficiencies within popular evangelicalism to adequately describe the nature of bibilcal 
masculine identity and, through an examination of Genesis 1:26-28, posits a way forward 
for recapturing the nature of masculine identity grounded in the communal nature of God.  
 
Popular Evangelical Expressions of Masculinity 
Since the 1970s, many men’s movements have attempted to define masculinity in 
response to the challenges of second-wave feminism. According to Van Leeuwen, Robert 
Bly popularized the “so-called mythopoetic men’s movement” with Iron John, which 
attempted to revive ancient notions of masculinity and the wild man.2 Bly raises 
important issues for understanding masculinity and has been influential in the 
development of male initiation projects.3 However, he gives the impression that while 
ancient spiritual forces influence human personhood, it is up to the individual to 
overcome these strongholds by being “in touch with the wild man” and learn from him.4 
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Within contemporary Evangelicalism, Promise Keepers rose to prominence in the 
1990s to help men overcome their captivity to individualism and consumerism.5 Through 
public meetings the movement emphasized the need for men to confess their failures in 
marriage and fathering,6 and invited men to make “‘seven promises’ that embodied 
‘Godly masculinity.’”7 However, what made these promises distinctly masculine was 
subject to criticism, alongside mixed messages about the organization’s position on male 
headship.8 More recently, John Eldredge and Mark Driscoll have become the dominant 
voices in masculine discourse, being echoed in Spain by Juan Varela Álvarez in Tu 
identidad sí importa.9 These voices emphasize a complementarian view of male headship 
and, in the case of Eldredge and Driscoll, perpetuate a machismo stereotype. However, 
what is of greater concern is their problematic biblical exegesis, their over-emphasis on 
Jesus as the ultimate male role model, as well as their captivity to popular culture for the 
male image. For Eldredge, the main premise for men being Wild at Heart, stems from 
Genesis 2. Unlike Eve, Adam was created outside the Garden of Eden, and therefore all 
men are designed to be wild.10 However, this fails to consider Genesis 1:26-28 in which 
man, male and female, were created without any reference to Eden. Further, in being 
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8 Ibid., 180. 
  
9 Translation: Your Identity Is Important. Juan Varela Álvarez, Tu identidad sí importa: Ser 
hombre identificado – definiendo – afirmando (Viladecavalls, ES: Editorial Clie, 2014). 
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wild, Eldredge believes that every man needs “a battle to win,” “an adventure to live,” 
and “beauty to rescue.”11 However, these notions stem more from popular culture, 
television, and childhood stereotypes than from the biblical account. Overall, for 
Eldredge, men are born with natural tendencies that need to find their fulfillment in life.12 
Still, this position does not correlate with Paul’s teaching about renewing the mind (Rom 
12:2). It also oversimplifies the real experiences and aspirations of everyday men, 
particularly in an urban context such as Madrid. 
Driscoll, speaking on John the Baptist in Luke 1:80, argues that just as John 
forewent adolescence, so should every young Christian man. Adolescence is for “boys 
who can shave,”13 because adolescence is a contemporary phenomenon driven by 
consumerism which encourages many men to retain a sense of “childish[ness].”14 By 
contrast, real men pursue career-oriented employment, marriage and children as soon as 
possible after turning eighteen. While Driscoll provides an important corrective for many 
men who delay marriage so that they can indulge in immature behavior, within his 
paradigm of what constitutes being a man there are some concerns. For instance, the call 
to singleness is recognized, but it is only for those who choose to serve God in dangerous 
contexts, where it is not safe for women and children.15 In addition, for married men, a 
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woman’s purpose is to serve her husband, satisfying him sexually at will, suggesting that 
a man needs to be sexually fulfilled in order to feel like a man.16 However, this position 
reinforces a patriarchal view of masculinity.  
Finally, Varela Álvarez defines masculinity in terms of being a man of integrity, a 
Christ-like husband and an affirming father.17 However, his definition seems narrow in 
scope and fails to relate biblical masculinity to the broader narrative of the Missio Dei. 
Certainly, all these dispositions are an application of biblical faith. However, aside from 
the first, the other two cannot account for all that it means to be a man. Moreover, the 
first needs to be understood within the broader picture of God’s restorative purposes.   
 
Analysis of Masculine Identity in Genesis 1:26-28 
 
This paper argues that biblical masculine identity in its essence is not defined by 
instinct, function or role but by relationship. As seen in Chapter 2, Larry Crabb begins his 
theology of masculinity with the first creation account which reveals that human 
personhood derives from the communal nature of God. Genesis 1:26-28 states:  
26Then God said, “Let us make man in our image, in our likeness, and let them 
rule over the fish of the sea and the birds of the air, over the livestock, over all the 
earth, and over all the creatures that move along the ground.” 27So God created 
man in his own image, in the image of God he created him; male and female he 
created them. 28God blessed them and said to them, “Be fruitful and increase in 
number; fill the earth and subdue it.”18 
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In verse 27, the Hebrew word for male is zakar and the word for female is neqebah.19 In 
contrast to the terms ish (Gn 4:1) and ishah (Gn 2:23) which refer to sexual physicality, 
zakar and neqebah refer to gender.20 According to Crabb, they are relational terms, 
intrinsically connected to the nature of God’s image which is community.21  
As presented in Chapter 2, the essence of zakar (male) is “to leave a mark, to 
make an impact.”22 In light of the Greek alternative arsen, it came to mean “someone 
who remembers something important that moves him to do something important.”23 
According to Crabb, this means that a man is designed to be towards the other, seeking 
out the other in love, and being involved and committed, not only in marriage but in all 
his relationships. In short, the masculine reveals the “incarnational beauty of God.”24 
Crabb’s perspective on masculine identity is actualized through the path of salvation 
exemplified in the cross of Christ, pictured in the metaphor of the narrow gate (cf. Mt 
7:13-14). This is the path towards authenticity and true humanity, what Crabb calls 
“abundant life.”25 He writes:  
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An authentically masculine man is a man so grateful for his call to move towards 
others with the weight of divine impact that he confronts his paralyzing fear of 
weightlessness by relating in order to: hear the struggles of another; remember his 
privileged opportunity to move towards another and to do for another whatever he 
discerns will reveal the nature of the God who sees the worst in another, feels its 
impact on Him, and yet refuses to back away; explore the depths of that struggle 
until he is aware of no stronger ambition than to be with another in unthreatening 
presence; sacrifice himself for the pleasure of serving the needs of another.  
He relates with one embraced purpose in mind: to encourage others to 
trust and to rest in the beauty of the God who is always moving towards others in 
love.26 
 
This vision is a good basis for a theology of masculine identity that has the potential to 
counter the culture behind sex trafficking, as the work of prevention demands that men 
step outside of themselves to address cultural and socio-economic issues. However, while 
this is a good start, Crabb’s analysis does not thoroughly explore the eschatological 
dimensions of this identity, despite references to “the liberating realities of heaven,” and 
that “God brings heaven’s kingdom within reach.”27 While these expressions demonstrate 
a realized eschatology, they do not articulate the fullness of God’s rule and reign and 
transformational purposes in the world. Likewise, while Crabb encourages a profound 
journey towards liberation, his psychological insights do not consider the dynamics of the 
spiritual powers implicit in the crisis in masculine identity formation.  
 
Implications of Biblical Masculinity to Powers and the Mission of the Church 
Having established the theological basis of biblical masculine identity in light of 
Genesis 1:26-28, this section examines how this identity is shaped by two implications of 
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the cross work of Christ. The first implication relates to Christ’s triumph over the 
spiritual powers that distort masculine identity. The second implication relates to God’s 
transformative mission to the world through the Church in light of the new creation, 
which was inaugurated by the life and death of Jesus on earth, and finds its fulfillment in 
his second appearing. These two theological themes demonstrate how biblical masculine 
identity is purposed to effect change in the cultural and socio-economic domain. 
 
Biblical Masculinity, Spiritual Powers and Triumph of the Cross 
It is argued in a previous paper28 that the gospel of Jesus Christ speaks into the 
spiritual dynamics behind sex trafficking and provides a platform for influencing those 
cultural and socio-economic power dynamics that are oppressive and destructive to 
human life. As evangelical men step into the reality of God’s power exemplified through 
the cross work of Jesus, they will be able to unveil their own ambivalence to power, as 
well as develop the capacity to engage the power dynamics behind sex trafficking. 
 
Biblical Masculinity and Spiritual Powers 
The cultural context presented in Chapter 1 reveals a deep underlying issue 
between masculine identity and the appropriate use of power. On the one hand, this issue 
could be described as individual and relates to every man’s ambivalence to power. In his 
analysis, Crabb identifies the tendency towards false forms of masculinity, which often 
lead to the polar opposites of passivity and aggression. He writes:  
That first failure of relational masculinity has now become the pattern of relating 
that comes naturally to all Adam’s male descendants… Husbands shut down. 
                                                          




They turn away from moving with protective strength into their wives’ desire for 
intimacy. Men make only those choices that seem reasonable and possible. They 
enjoy counterfeit masculinity, masculine pleasure without relationally masculine 
movement. They look at pornography, live for recognized success, and lust after 
feelings of significance and adequacy through any means that require little 
relational risk.29 
 
Like the first Adam, all men are faced with the temptation to remain silent in the face of 
responsibility, with unforeseeable consequences. From a biblical perspective, this 
relational sin needs to be confessed and repented of, and transformed through the 
realization of God’s love in the cross of Christ which gives people the power to love.30  
On the other hand, the issue between masculine identity and power could be 
described in universal terms in the sense that there are spiritual powers that influence the 
collective mind of what constitutes being a man. Feminist John Stolenberg believes that 
the masculine condition is based on an oppressive worldview in which sexuality “creates 
a gender.”31 He writes, “his identity as a member of the sex class men [sic] absolutely 
depends on the extent to which he repudiates the values and interests of the sex class 
‘women.’”32 In this sense, to be a man is to diminish the value of women. For Bly, this 
type of social dynamic has mythological roots, in which the “twisted” sides of “the Great 
Father” and “the Great Mother” prevent personal fathers and mothers from taking young 
men on the path to maturation,33 leading to confusion in what it means to be a man.   
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From an evangelical perspective, Van Leeuwen, following Lesslie Newbigin,34 
believes that “ambiguous, universal structures or powers,” can be extended to the 
strongholds of “manhood and womanhood.”35 She identifies how in many societies 
ingrained assumptions about what constitutes being a man and a woman have in 
themselves evolved into spiritual strongholds. It is not that “manhood and womanhood 
are… fixed blueprints for behaviour nor arbitrary social constructions, but something in 
between.”36 An aspect of manhood is the concept of honor and the “Boy Code.”37 Here 
maturation for boys consists of constantly proving one’s masculinity through excessive 
competition, personal risk and violence, often at the endorsement of others. The vacuum 
created by the lack of meaningful access to same gender role models is filled by social 
pressure to reject anything feminine, to deny feelings of hurt and pain, and to be 
successful.38 This type of honor code is reinvented each generation and gives rise to what 
is called a spirit of “patriarchy”: a self-perpetuating social construct where men are 
elevated in all areas of civic life,39 and in which men define female sexuality. 40  
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The Cross of Christ and the Disarming of the Powers in Colossians 2:15 
 
Given the perceived strongholds embedded in masculinity, the biblical witness 
reveals the God who, through the cross work of Christ, has disarmed the spiriual powers 
and has provided a way to overcome them. In Colossians 2:15, the apostle Paul writes, 
“and having disarmed the powers and authorities, he made a public spectacle of  them, 
triumphing over them by the cross.” Here, Paul demonstrates how the death of Christ 
effects change not only in an individual’s life (Col 1:13-14), but also in the power 
dynamics embodied in cultural and socio-economic structures.  
According to Newbigin, Paul’s designation of the powers includes various entities 
which “are used without any apparent attempt to distinguish between their meanings if 
indeed there is any difference.”41 An exception may be the Greek word stoicheia (Col 
2:20), which usually refers to the “rudiments” and “elements” of the universe, philosophy 
and tribal instruction.42 In light of Galatians 4:8-9, it may also refer to the burdensome 
custodianship of the Jewish law. For Newbigin, the disciple of Jesus has died to the 
powers (Col 2:20), having been delivered from them through the cross work of Christ 
and, henceforth, are called not to submit to them.43  
In Colossians 2:15, there are three key Greek words for analysis. The first is 
apekdusamenos, which means “to disarm,” “to take off,” or “to strip off (fig.).”44 The 
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second is edeigmatisen, which means “to expose,” “to disgrace,” and “to mock.”45 It is 
used in Matthew 1:19 with reference to Joseph, not wanting to expose Mary. In 
Colossians the term is followed by en parrēsia, meaning “in public” or “publicly.” The 
third word is thriambeusas,46 which means “to lead in a triumphal procession.” It is used 
in 2 Corinthians 2:14 but with the idea of “cause to triumph or exhibit in a public 
procession.”47 While the NIV renders the whole phrase, “triumphing over them by the 
cross,” it is also translated “triumphing over them in it” (NKJ; NRS), and “having 
triumphed over them through Him” (NAS). The NAS translation concurs with Archibald 
Thomas Robertson’s interpretation that God is the main actor here, working through 
Jesus Christ. He states, “In the Cross of Christ God showed his power openly without aid 
or help of angels. He made a show of them.”48 In this sense, God disempowered the 
spiritual forces when Christ revealed their true identity on the cross. The potency of the 
powers lies in their hiddenness. Thus, when God exposed them they were defeated. 
Herein lies the paradox of power relations in the cross work of Christ.  
According to Wink, the gospel of Jesus Christ is “a message of a world 
transfigured, right down to its basic structures.”49 As such, Christians are called to 
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collaborate with God who, “at one and the same time upholds a given political or 
economic system” that sustains the welfare of humanity, “condemns that system” that is 
“destructive to full human actualization,” and “presses for its transformation into a more 
human order.”50 At the institutional level, civil society would be chaotic without these 
power structures in place. However, they can become demonic and in need of redemption 
and transformation.51 This concurs with Newbigin who argues that these powers “have 
been disarmed but not destroyed.”52 They are now under the authority of Christ, and are 
intended to serve his purposes in the new creation (Col 1:15-17). As such, God’s people 
are not called to attack systems and structures in the revolutionary sense of taking 
control, which can easily lead to the oppressed becoming the oppressor. Rather, he asserts 
that the power structures are “disarmed and placed at the service of Christ… Only by the 
power of the gospel itself, announced in word and embodied in deed.”53 For him, “the 
Church has to make manifest to [the powers] the wisdom of God as revealed in Jesus 
(Eph 3:10).”54 From the liberation theological perspective of Gustavo Gutiérrez, this 
means that the Church must identify concretely with the poor, “making the prophetic 
denunciation of every dehumanizing situation, which is contrary to fellowship, justice, 
and liberty,” including the oppressive structures “to which the Church itself might have 
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contributed.”55 Such denounciations though, following Wink, need to be nuanced and 
creative. Wink’s nonviolent third way, based on his understanding of Matthew 5:38-42, is 
instructive for the Church: “The logic of Jesus’ examples… goes beyond both inaction 
and overreaction, capitulation and murderous counterviolence, to a new response, fired in 
the crucible of love, that promises to liberate the oppressed from evil even as it frees the 
oppressor from sin.”56 This response includes, among other things, the need to “seize the 
moral initiative,” to “break the cycle of violence,” and to “expose the injustice in the 
system.”57 
 
Overcoming the Spiritual Strongholds within Masculinity  
In relation to the spiritual strongholds embedded within masculinity, the gospel of 
Jesus Christ calls upon evangelical men in Madrid to place their confidence in the 
triumph of Christ’s death and resurrection, through which God has disarmed the spiritual 
power of manhood and its various manifestations in the cultural and socio-economic 
structures in Spain. Clearly, “manhood” and “womanhood” are not tangible entities or 
concrete institutions. However, they are pervasive powers that mask the reality of who 
men and women have been created to be in the home, the local church and the civic 
society. As seen in Chapter 1, human trafficking into the sex industry in Madrid reveals a 
matrix of spiritual strongholds over masculinity that manifest in gender confusion, false 
identity, violence towards others, psychological repression, as well as sexual addiction. 
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This matrix is often masked by a culture of indifference and apathy in which men 
suppress their true feelings and hide their involvement in the sex industry.  
The gospel of Jesus Christ offers a way forward for men to develop the self-
awareness and social awareness to effect change in the cultural and socio-economic 
domain. At the core of this self-awareness is the recognition that such complicity in the 
masculine misuse of power is part of our collusion in the death of Jesus Christ on the 
cross.58 According to Rowan Williams, there is a need for men to encounter the 
resurrected Christ, who offers hope for a transformed humanity. Williams writes, “to 
understand… [my involvement in violence] in the presence of Easter Jesus is to 
understand that violence is not omnipotent, and that my involvement in it does not rule 
out the possibility of transformation of my relations.”59 The resurrection of Jesus brings 
with it the hope of a renewed understanding of power—to take responsibility for saying 
“yes or no to violence, to accept or to protest.”60 In other words, Jesus does not simply 
take us out of darkness, but enfolds us in his restorative purposes in the world. 
Given this, evangelical men are called individually and collectively to realize the 
transformative power that comes through knowing Jesus as “the resurrection and the life” 
(Jn 11:25). As men enter the reality of Christ’s resurrection, they are are able to be 
“enlightened” (Eph 1:18) to God’s purposes and empowered to do God’s will (Eph 1:19). 
Such spiritual realities are actualized through the renewing of the mind (Rom 12:2) and 
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through the culivation of the fruit of the Spirit (Gal 5:22-23). As men identify with the 
same power that raised Christ from the dead (Eph 1:20; Phil 3:10-11) they will be 
equipped to see the spiritual powers for what they are, as well as equipped to effect 
change in the cultural and socio-economic domain in keeping with the plans and purposes 
of God. The cross work of Christ enables men in the local evangelical church to take the 
posture of a servant (Mt 20:25-28) and, through prayer and careful argumentation (2 Cor 
10:3-5), engage the powers as they manifest personally and socially. 
On the one hand, this entails a serious sociological engagement with the 
outworkings of masculine culture61 in order to see the patriarchal structures for what they 
are and how they permeate the evangelical Church and its mission. On the other hand, 
men must be awakened to their own ambivalence to power and, within the context of 
community, find a safe place to unmask their propensity to violence and the diminution 
of women, however much they see themselves as victims or subjects of the culture.  
Such a social engagement must begin small in keeping with the principles of 
God’s rule and reign (Mt 13:31-33). In addition, as argued by Wink in Chapter 2, such an 
engagement needs to be governed by prayer and demonstrate a commitment to 
nonviolence.62 There are many applications of this,63 but in the second section of this 
chapter, two have been identified: (1) regarding masculine identity formation in the home 
and the church and; (2) the role of men in influencing socio-economic activity. 
 
                                                          
61 Wu, “Women on the Boundary,” 71.  
 
62 Wink¸ Engaging the Powers, 175. 
 
63 Morse, “Developing the Theological Language,” 24-27.  
79 
 
Biblical Masculine Identity and God’s Transformative Mission through the Church 
Having considered the relationship between biblical masculine identity and the 
powers, this section explores the relationship between biblical masculine identity and 
God’s transformative mission to the world through the Church, the Missio Dei. This 
relationship is critical in preventing the concept of biblical masculinity from being 
defined in individualistic and consumerist terms. Moreover, it is critical in helping men 
discern how to be active and influential in those cultural and socio-economic institutions 
that give rise to human trafficking into the sex industry. The section begins with a brief 
description of the Missio Dei and analyzes 2 Corithians 5:17-19 as a key text pointing to 
the future hope of God’s transformative purposes in the world.  
  
God’s Transformative Mission through the Church, the Missio Dei 
It is through the identification with the Missio Dei that men will be able to discern 
how to be active and influential in the cultural and social-economic institutions which 
give rise human trafficking into the sex industry. A description of this reality has been 
presented in a previous paper.64 To reiterate briefly here, the Missio Dei is the 
fundamental reality that God is actively at work in the world—a redemptive and re-
creative work in which the Church is invited to participate.   
It is in the death and resurrection of Jesus Christ and the sending of the Holy 
Spirit that God demonstrates his own long-suffering yet creative commitment to the 
world and its future transformation. Through the sending of the Son and the Spirit, men 
                                                          




and women “are incorporated into the dynamic trinitarian outflow of God’s own life for 
the world.”65 Such incorporation shapes and empowers the Church to become an 
effective “sign, witness, foretaste and instrument to which God is inviting all creation in 
Jesus Christ.”66 It also affirms the significance of human beings in the building of God’s 
rule and reign.67 Moreover, it validates justice work, however weak and imperfect, and 
gives God’s people hope for the complete renewal of all things.68 
 
The Mission of God in 2 Corinthians 5:17-19  
In 2 Corinthians 5:17-19, the apostle Paul highlights the relationship between the 
new creation and God’s plan and purpose for humanity: 
17Therefore, if anyone is in Christ, he is a new creation; the old has gone, the new 
has come! 18All this is from God, who reconciled us to himself through Christ and 
gave us the ministry of reconciliation: 19that God was reconciling the world to 
himself in Christ, not counting men’s sins against them. And he has committed to 
us the message of reconciliation. 
 
In verse 17, the phrase, ōste ei tis en Christō, kainē ktisis, is literally rendered, “if anyone 
is in Christ, new creation.”69 This is the preferred reading, following the NRS and NJB, 
because it indicates not only that a person becomes a new creation, but also that they 
become a sign of the new creation through their own identification with the person and 
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work of Jesus Christ. Read in this way, “the ministry of reconciliation” (verse 18) and 
“the message of reconciliation” (verse 19), include not only the relationship between God 
and humanity, but also between God and the whole created order.70 Christ, as the logos 
(cf. Jn 1:1-3), is at the center of this transformative enterprise as the ordering principle of 
the new creation. According to Kathryn Tanner, “Christ epitomizes in supreme form 
God’s overall intent with respect to us; and thereby gives that intent a concrete shape we 
can follow.”71 The person and work of Christ gives shape to masculine identity and 
orientates it towards the final transformation of all things.  
 
God’s Transformative Mission and the Church 
It is out of this bibilical framework that the Church finds its vocation, not only in 
pointing to the coming rule and reign of God but also in actively working towards the 
breaking in of that rule and reign. According to Moltmann, “the eschatological meaning 
of the messianic mission of Christ and the Spirit lies in the glorifying of God and the 
liberation of the world, in the sense that God is glorified through the liberation and 
healing of creation, and that he does not desire to be glorified without his liberated 
creation.”72 In other words, the glory of God is tied to the renewal of all things, not only 
in personal Christian morality, Christian praise and worship, and evangelistic efforts. The 
Church is called to an holistic approach to missionary activity, in which God’s people 
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attend to the needs of those in poverty, where poverty “describes the enslavement and 
dehumanization of man in more than one dimension.”73  
As noted in Chapter 2, according to Moltmann the priority of the Church is not to 
“spread the Christian religion or to implant the church; it is to liberate the people for the 
exodus in the name of the coming kingdom.”74 In this sense, Christian activity is not 
simply about living by a particular set of moral codes or developing strategies for sharing 
one’s faith. Rather it is about stepping into the future of God’s purposes, utilizing the 
gifts of God (cf. 1 Cor 12:1-7; Eph 4:11-13; 1 Pt 3:9-11) as one wrestles to effect change 
in the cultural and socio-economic domain. 
The vision of God’s transformative mission is set within the context of human 
struggle, of suffering for God’s new order (Rom 8:18-21), just as God suffered in the 
cross of Christ.75 Such wrestling is done within the context of prayer, primarily the 
invoking of God’s rule and reign through the Lord’s Prayer (Mt 6:9-10). According to 
Karl Barth, it is through this prayer that Christians anticipate the appearing of God’s 
righteousness while taking responsibility for “the rule of human righteousness,” which 
includes “the preservation and renewal, the deepening and extending, of the divinely 
ordained safeguards of human rights, human freedom, and human peace on earth.”76 
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Barth believes the prayer is designed to be revolutionary, freely expressed but actualized 
in social action in accordance with God’s activities in the world.77 It is not that people 
bring about this rule and reign. Rather, they participate in what God will ultimately do.78  
 
God’s Transformative Mission and the Role of Men in Galatians 3:26 
Men, as well as women, in their particular gender identity, have an important role 
to play in the overarching reality of God’s coming rule and reign. As seen in the analysis 
of Genesis 1:26-28, the creation of men and women in the image of God was intentional 
for the right ordering of the creation. In Galatians 3:26-29, the apostle Paul outlines the 
eschatological dimension of human relations in light of the person and work of Christ:  
26You are all sons of God through faith in Christ Jesus, 27for all of you who were 
baptized into Christ have clothed yourselves with Christ. 28There is neither Jew 
nor Greek, slave nor free, male nor female, for you are all one in Christ Jesus. 29If 
you belong to Christ, then you are Abraham’s seed, and heirs according to the 
promise. 
 
This text is set within the framework of God’s promise to Abraham, which finds its 
fulfillment in the person and work of Christ, and also the Spirit, who empowers and 
orientates the Church towards the transformation of all things (cf. Gal 5:5-6, 6:15).79 
While Galatians 3:28 affirms that no gender distinctions can be made in the cross work of 
Christ, this does not negate the intrinsic value of being made male and female in the 
image of God. The creation of male and female has an eschatological dimension, giving 
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gender a purpose in God’s activities in the world. According to Mark David Walton, 
while there is no explicit biblical evidence, the Bible implicitly points to the preservation 
of gender distinctions in the new creation. 80 He points to key verses that ultimately 
“affirm the place of gender distinctives in the eschaton” rather “than to deny them,” such 
as Galatians 3:26.81 From these Walton asserts that if being made male and female is “a 
central part of who we are,” then the “resurrection virtually requires that our resurrected 
bodies preserve our respective genders,”82 and as such, the “social, ethical, and 
theological ramifications of the view need to be explored.”83 From the perspective of this 
paper, the “incarnational beauty of God” revealed in the masculine at creation84 finds its 
fulfillment in the Missio Dei, which for Moltmann includes the restoring of human 
dignity and human rights.85 Men are called to be at the forefront of this transformation, 
influencing those power dynamics that elevate men, and diminish and exploit women. 
 
Implications for Men in the Evangelical Church  
 It is evident from Chapter 1 that the crisis in masculinity stems from a failure in 
contemporary culture to provide any future hope or greater purpose than to live for the 
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present moment hedonistically. Meanwhile, the evangelical Church has largely limited 
missionary activity to evangelism and church planting, while failing to realize its biblical 
mandate to work for the transformation of cultural and socio-economic structures. The 
hope of the resurrection is that human beings will be transformed in light of who they 
have been created to be in terms of gender and ethnicity. Given this, as men step into the 
reality of God’s mission, they will reflect the fullness of who they are created to be. In 
this way, the supposed “battle to win” and “adventure to live” of Eldredge finds its 
ultimate fulfillment outside of self and within the purposes of God in the world.86  
 
Application of Biblical Masculine Identity to Family, Local Church  
and Socio-Economic Structures 
Having analyzed the relationship between biblical masculine identity, the cross 
work of Christ over the spiritual powers and the missional purposes of God in the world 
through the Church, this chapter will now consider the implications of these connections 
in two cultural and socio-economic settings. These include masculine identity formation 
within the family and local church, and the influence of this identity in effecting change 
in socio-economic activity. Through these spheres of life, men will be able to contribute 
to the prevention of human trafficking into the sex industry in Madrid.   
 
The Role of Men in the Formation of Biblical Masculine Identity  
in the Home and Local Church 
 
This section considers the role of men in biblical masculine identity formation in 
the home and in the local church. It argues that fathers have a critical role in the 
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development of biblical masculine identity in sons as revealed in the household code of 
Colossians 3:21, and identifies ways for men to break the spiritual strongholds over 
masculine formation in boys that lead to the sexual exploitation of people. The local 
church can aid this process by providing support to fathers, as well as developing a 
culture in which boys are initiated into adulthood. 
 
The Necessity of Men in the Formation of Masculine Identity  
 
It is well attested in the literature, both secular and Christian, that the crisis in 
masculinity is mainly attributed to the confusion and distortion in the raising of boys, 
which is often due to limited access to healthy role models from an early age onwards, as 
well as the social pressure to conform to male stereotypes.87 It is also evident from 
Chapter 1 that many of the underlying factors behind the proliferation of the sex industry 
in Spain have to do with the way that boys are raised in the family home and how their 
worldview is formed by the surrounding machismo culture. 
Eldredge believes that “masculinity is bestowed. A boy learns who he is and what 
he’s got from a man, or the company of men,” to the exclusion of other boys and 
women.88 This view is shared by Leanne Payne, who believes that “the masculinity 
within is called forth and blessed by the masculinity without.”89 While not dismissing the 
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essential role of mothers in the raising of both sexes, Van Leeuwen proposes that men 
offer “something distinctive” when they are equally involved in parenting.90 She writes: 
Fathers’ more challenging interaction style (including what is called ‘controlled 
rough-housing’) helps teach children spatial skills but also emotion management: 
the ability to see when playfulness crosses the line into obnoxiousness or violence 
and to monitor their own responses accordingly.91  
 
Further, Van Leeuwen believes that masculine role models are important to families and 
communities, as men not only provide protection, but can also thwart hyper-masculine 
tendencies among boys and male youths.92 In particular, men have an important role in 
interrupting the perpetuating evolution of the “Boy Code” of honor.93  
Joseph Nicolosi provides insight into masculine identity formation and the critical 
role that a father, or a father figure plays. He uses the term “salience” to describe the two 
main abilities of a father “to elicit masculine identification in the son”: the combination of 
a strong presence in the family home, combined with tenderness. 94 He states “the very 
definition of salience – ‘something that projects outward or upward from its 
surroundings,’ offers a metaphor for masculinity,” which is important from early 
childhood onwards and in securing a healthy sense of heterosexual maleness.95 From a 
feminist theological perspective, men have a mandate to interrupt cultural norms among 
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boys and forge a new way of being masculine. Jeanne M. Hoeft believes that “we can 
conceive of persons as made of energy operating in a web of interrelatedness” as opposed 
to “the categorical distinctions we make between mind and body, person and culture, and 
God and human.”96 In this context, the capacity for human action is both limited by and 
empowered by the culture, so that “while there are victims of culture these victims are 
also agents of culture.”97 From this perspective, violent behavior stems from a culture 
that endorses violence. In speaking about wife batterers, she states: 
While it is legitimate to expect that the batterer… is better able to resist the 
culture that sustains, if not encourages, intimate partner violence, and therefore 
stop the battering, we need to take a closer look at the assumptions, and their 
implications, about agency and resistance behind this expectation.98 
  
Given the close connection between the mentality of the batterer and that of the sex 
buyer,99 Heoft’s perspective highlights the necessity of self-awareness and attentiveness 
to the formation of masculine identity, especially within a culture that promotes violence. 
 
The Role of Men in Fathering Sons in Colossians 3:21 
 
Regarding the role of men in the home and local church, the New Testament 
presents a paradigm for familial relations which stresses the importance of men in 
shaping masculine identity among sons, as well as daughters. The household code 
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concerning fathers in Colossians 3:21 reads, “Fathers, do not embitter your children, or 
they will become discouraged.” The Greek word pateres could be rendered parents, but 
as the masculine nominative plural it is commonly translated fathers, and is also used in 
the parallel passage of Ephesians 6:4. The Greek word erethizete means in the negative 
form, “do not irritate” and “embitter.”100 Is rendered “exasperate” in the NAS and 
“provoke… to anger” in the KJV. In the parallel text, the Greek word parorgizete is used 
negatively instead to mean “not to make angry” (Eph 6:4).101 In Colossians 3:21, the 
injunction is qualified by ina nē athumōsin. Here, the verb athumōsin means “to be 
discouraged,” and “to lose heart.”102 In this sense, becoming discouraged is a possible 
result of being irritated or embittered. This compares to Ephesians 6:4, where the 
injunction is followed by a corrective alternative, “bring them up in the training and 
instruction of the Lord.” 
In Colossians Remixed: Subverting the Empire, Brian J. Walsh and Sylvia C. 
Keesmaat offer insight into how this household code may be interpreted in light of 
postmodern consumerism, which has correlations with the demands of the Roman 
imperial regime. With reference to Colossians 3:21 they state: 
Handing our children over to the captivity of the empire actually allows the 
empire to provoke them to become dutiful subjects, obedient consumers who have 
lost the heart for any kind of resistance.103 
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Here, the empire relates to the “imperial hegemony of global capitalism.”104 In this 
framework, they express grave concerns about “state-controlled education” as well as the 
way children are targeted by an “insidious form of marketing” on the Internet.105  
For Walsh and Keesmaat, “responsible parental authority, and responsible 
education of the young, is an authority that subverts the principalities and powers of the 
culture and educates our children for discipleship.”106 The idea is not to isolate children 
from the secular worldview, but to help them to discern the world through the lens of the 
biblical witness. Their amplified contemporary paraphrase of Colossians 3:21 reads: 
Parents, do not provoke your children, do not break them, and for God’s sake, do 
not offer them up for sacrifice before the idols of our age. Model for them an 
alternative way of life, a kingdom vision with a lifestyle and daily habits that 
engender the virtues of compassion, kindness, humility, meekness, patience, 
forgiveness, love, peace, gratitude, wisdom and worship.107 
 
This modeling entails fathers being active in discipline and instruction, of the kind that 
reflects the discipline of God for those who follow Jesus (cf. Heb 12:9-11), with the same 
compassion as God (cf. Ps 103:13). Moreover, it implores fathers and father-like figures 
to be proactive, creative and intentional in family life; to offer an alternative narrative 
that “resists both the doctrine of separate spheres for men and women and a workaholic, 
excessively materialistic lifestyle.”108 
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Masculine Identity Formation and the Local Evangelical Church 
 
The local evangelical church has an intrinsic role to play in the development of 
personhood.109 Given the challenges of biblical masculine formation, Walsh and 
Keesmaat argue that “no one can attempt to nurture an alternative imagination on their 
own without a community gathered around a crucified and risen Lord and enlivened by 
the Holy Spirit.”110 This raises the question of what the local evangelical church can do to 
encourage the development of biblical masculine identity.  
 There is general agreement among popular evangelical writers that the Church has 
failed to initiate men in the sense of providing them with a clear model of masculinity. 
This is true of Eldredge, although in his discourse on initiation he does not find any place 
for the local church to initiate men.111 It is also true of Varela Álvarez, who claims “el 
cristianismo histórico ha dado una imagen distorsionada de lo que implica ser 
hombre.”112 While arguing for initiation, he does not explicate this practically.  
Overall, Eldredge and Varela Álvarez look to Jesus as the ultimate masculine role 
model, but in doing so, fail to recognize that Jesus came to demonstrate what it means to 
be truly human, giving meaning to both men and women. In addition, both writers draw 
                                                          
109 Morse, “Developing the Theological Language,” 37. See pages 34-37 for a longer treatment on 
the importance of restoring the Imago Dei of trafficked persons. 
  
110 Walsh and Keesmaat, Colossians Remixed, 214.  
  
111 Eldredge, Wild at Heart, 98-138. 
  
112 Translation: “Historical Christianity has given a distorted image of what it means to be a man.” 
Varela Álvarez, Tu identidad sí importa, 52. These distortions stem from a misinterpretation of how God is 
viewed in the Old and New Testaments. Here Jehovah is “fuerte y temible” (strong and fearsome), and 
Jesus is “cercana y relacional” (close and relational). Varela Álvarez wants to simply merge the two images 




upon notions of masculinity based on the “mythopoetic men’s movement,”113 but again 
do not recognize the embedded spiritual strongholds. According to Varela Álvarez, men 
need to take a warrior stance in order to fight for their respective roles as sons of God, 
husbands and fathers.114 However, for Crabb, being moral, making the family a priority, 
being responsible, honest and communicative, and even generous with time and money is 
thinking that 
misses the mark. It leaves good men shallow, prematurely content with 
themselves, and untroubled by something that should trouble them: their inability 
to mirror God’s penetrating and powerful love by moving deeply into another´s 
soul with life-changing impact.115    
 
This movement with God encompasses his transformative mission to the world through 
the Church, which is the basis for the formation of Christian character and virtue.116 In 
this sense, biblical masculine identity is realized, developed and exercised in relationship 
to the body of Christ, for the purposes of realizing the true humanity of all people, not 
simply the individual, their family or even their close circle of friends. Given this, the 
local evangelical church will need to discern how best to realize the true masculine and 
feminine, as well as the true humanity of all those who are disciples of Jesus Christ, with 
a view to living out this humanity before a confused and exploitative world. This will 
                                                          
113 Van Leeuwen, Fathers & Sons, 167. Varela Álvarez identifies the biblical roles of warrior, 
king, lover, priest, and friend, with their corresponding symbolism: sword, scepter, ring, book, and 
chessboard. He then looks at the character of each persona, and using the metaphor of scales, demonstrates 
how a man can avoid the extremes of each. Varela Álvarez, Tu identidad sí importa, 149-182. 
  
114 Varela Álvarez, Tu identidad sí importa, 183. 
 
115 Crabb, Fully Alive, 67.  
 




require living out a new narrative ethic,117 as well as offering a fresh interpretation of 
existing community rites, such as the purpose of baptism and the Lord’s Supper. It will 
also address the development of liturgy and educational methodology in a way that 
incorporates the wider narrative of God’s purposes in the world.118  
 
Masculinity and the Transformation of Socio-Economic Structures 
 
This section examines the integral connection between biblical masculine identity 
and its role in the transformation of socio-economic structures that lead to human 
trafficking into the sex industry. It analyzes the power dynamics implicit in a globalized 
economy, including the spiritual stronghold of consumerism, and highlights the way in 
which men are both subjects and determiners of these dynamics. The section argues for a 
strong correlation between the way people experience unjust and exploitative 
employment practices, and their indifference towards the exploitation of others. Through 
an analysis of Mark 10:17-31, the section outlines the economic expectations of Jesus’ 
new covenant, and posits a way forward for men to think about how they can utilize their 
experience and skills in business to influence the culture of economic activity in Spain 
and provide opportunities for people at risk of being trafficked in the source countries. 
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Spiritual Powers and Global Economics 
As noted in the section on spiritual powers, there are power dynamics at work in 
diminishing the biblical vision of personhood. These power dynamics are also at work in 
the socio-economic domain and manifest in a globalized economy. Here, inequalities are 
sustained and people are drawn into exploitative situations such as sex trafficking.  
Newbigin describes how the “invisible hand” of the market is akin to the goddess 
Fortuna of antiquity.119 He writes, “The chance workings of the free market become the 
‘Invisible Hand’ of Adam Smith which mysteriously converts private selfishness into the 
public good.”120 For Newbigin, the concept of chance removes “the work of conscious 
human agency”; an argument often used by the political right against the left in debates 
about the widening gap between the rich and poor, and the injustices that arise.121 As 
Spanish men maintain a dominant position in politics and business,122 they have an 
integral role to play in how this dark side of globalization proliferates.  
One of the chief characteristics of globalization is the sense of flexibility in the 
movement of people throughout the world in search of employment and a better life. 
Catholic theologican Walter J. Burghardt believes “the driving idea behind globalization 
is free-market capitalism, spreading to virtually every country in the world, with its own 
set of economic rules revolving around opening, deregulating and privatizing your 
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economy.”123 However, this does not guarantee that everyone can move freely or safely. 
Like all powers, globalization has both positive and negative dimensions. For Burghart, 
globalization presents “the possibility of communion, interconnectedness and solidarity,” 
but also the “power to exclude and diminish large parts of the population.”124 In a 
globalized economy where multi-national corporations extend beyond national 
boundaries, there are many tensions and difficulties in controlling the flow of money, if 
not people. Feminist theologican Thai Cooper notes the dichotomy of the “free 
movement of capital (money) around the world,” but not the “free movement of 
labour.”125 Within this context, men in their hierarchical position maintain the status quo 
of exploitation, abuse and alienation.126 
 
The Spiritual Stronghold of Consumerism 
Embedded within this economic apparatus lies the spiritual stronghold of 
consumerism, which pervades all aspects of contemporary life, not simply in the 
purchasing of concrete items at a shopping mall or online, but also in the way people 
approach less tangible commodities such as education and employment. In a consumerist 
society, everything can be bought and sold at a price, including other people’s bodies and 
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sexuality. As noted in Chapter 2, in this context the poor are characterized as “flawed 
consumers” because they cannot fulfill “the most crucial of the social duties… that of 
active and effective buyers of the goods and services the market offers.”127 Sex 
trafficking is at the extreme end of this consumerist culture. 
As already noted in this chapter, Walsh and Keemaat make a strong correlation 
between the oppressive nature of the Roman Empire and postmodern consumerism,128 
which is the dominant narrative of western civilization, built on the myth of the 
Enlightenment.129 For Alan J. Roxburgh, the dictates of this narrative can be ascribed to 
“four modes of [cultural] colonization.”130 The first is a “instrumental or functional 
rationality,” which is the modern belief that everything can be managed and controlled 
given the right methods and tactics.131 Though instrumental in the development of 
contemporary life, the ability to plan and predict can stifle the biblical narrative of long-
suffering in accordance with the person and work of Christ.132 The second is “laissez-
faire capitalism or commodification,” which is the belief that everything can be bought 
and sold, causing people to see others as objects of the market.133 The third is “expressive 
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individualism,” which is the overriding need to locate one’s own identity in contrast to 
other people, stifling real community.134 The fourth is an antipathy towards the past: the 
belief that what is new is better, and that the present is the “defining moment.”135 Such a 
narrative “spurns authority or tradition outside the autonomous self.”136 This cultural 
colonization is so pervasive that it permeates the culture of the Church, undermining its 
authenticity, vision and purpose. According to Roxburgh, there is a “need to name the 
powers shaping our churches,” so that God’s “muted story… might convert us.”137   
 
Consumerism and the Ambivalence to Economic Exploitation 
 
Given this captivity to culture, this section argues for a strong correlation between 
the way people experience work and the way they perceive the economic activity of 
others, including those whose situation is degrading, enforced, and exploitative. In a 
postmodern consumerist culture, the demands on the average worker to be flexible and 
fluid in their work contracts may extend to how they view different types of work, 
including people in forced prostitution. The consumer culture masks the reality of real 
work by propagating only the benefits of the system, while hiding any sense of alienation 
and exploitation.138 In addition, the consumer-oriented person is not readily concerned 
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with the experiences of others, as it is assumed that everyone in a neo-liberal democratic 
society is entirely free to make their own choices regarding life and work.  
As presented in Chapter 2, Van Leeuwen provides insight into the exploitative 
nature of contemporary contracts and their impact on men. She cites the history of the 
Kellogg’s food group in the United States, whose initial success with the six-hour-
workday enabled both men and women to contribute equally to the household and to the 
wider community. However, this model eventually gave way to consumerism in which 
fierce competition was viewed as being more masculine, and the ability to earn more 
income with longer hours, more liberating.139 In this cultural milieu, the goal of work is 
reduced to the acquisition of goods and services, giving greater weight to “convenience” 
for the consumer, while demanding “flexibility” from the producer.140 In relation to the 
sex industry, this mindset is reinforced by a liberal feminist agenda in their arguments to 
secure the legal rights of women in prostitution as sex workers. In this view, the sex 
worker is an autonomous and empowered free agent, offering goods and services, and 
should be esteemed as such.141 
Popular evangelical theology reinforces an indifference to the exploitation and 
alienation of others, however unintentionally, with its overemphasis on the individual’s 
relationship to God in relationship to work. Scholes analyzes the rise of popular Christian 
literature that aims to help the average Christian worker make sense of their economic 
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circumstances, with their appeals to a Lutheran sense of vocation.142 He cites Rick 
Warren’s The Purpose Driven Life as a well-known example of this theological 
trajectory, which emphasizes that meaning and purpose in work is realized by how a 
person approaches their work, giving glory to God through their attitude and 
performance.143 For Scholes, this type of popular theology appeals to a generation of 
seekers who come to the Christian faith with a consumerist mindset. However, such 
books diminish the political dimension of vocation and, by extension, fail to recognize 
the many forms of dehumanizing work as they attach the idea of a vocation to any form 
of economic activity, however degrading or exploitative.144 By contrast, Scholes 
explicates the reality of contemporary business practices: 
In the context of flexible capitalism, consumer culture has fully infected working 
life. The belabored self, which runs on an endless loop of consuming new and 
better self-images, uses a job instrumentally to provide satisfaction of consumer 
desire which simultaneously insulates oneself from the disquieting political 
dynamics of work in a flexible capitalistic economy. And when actual work is 
rendered immaterial in the push to consume life, working on oneself, pursuing 
jobs that entertain, and complacence with job flexibility and insecurity can be 
tolerated so long as the ability to choose is never immobilized.145  
 
This consumer mindset extends to all aspects of life in which the culture of exploitation 
in formalized economic activity is normalized socially, creating a sense of indifference 
and apathy towards extreme forms of exploitation such as in sex trafficking.  
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As previously argued by Hoeft, sexual violence occurs within a culture that has 
normalized violence and oppression.146 This does not mean that human beings lack the 
capacity for agency, but rather indicates how consumerism reinforces the priority of self-
realization and individual safety and security, and masks the reality of free choices. 
Zygmunt Bauman provides insight into the ambivalence of freedom and unfreedom:  
Not all unfreedom… is experienced and lived through as oppressive; quite often 
the following of rules and commands which the actors neither composed nor 
chose feels neither distressing nor deplorable… The state of unfreedom is 
endemically ambivalent. This makes that much easier the task of all powers, the 
task of eliciting discipline and obedience to its commands.147    
 
The illusion of freedom is evident in the sex industry in Spain where, as presented in a 
previous paper, the freedom to utilize sexual services rides on the perception that those 
offering services are free agents.148 In reality, both buyer and seller are held captive in a 
cycle of addiction and control. Meanwhile, the Church is held captive to a “social 
imaginary”149 in which the gospel has no application to effect change in the world.  
 
Economic Expectations in Jesus’ Renewal of the Covenant 
 
The biblical witness speaks comprehensively against the institution of slavery and 
the exploitation of people for economic profit.150 Aside from the injunctions against slave 
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ownership (Lv 25:39), economic equality was safeguarded by the Year of Jubilee (Lv 
25:10-55). Moreover, provisions were made for the protection and safety of the poor in 
general, and those at an economic disadvantage: widows, orphans, and foreigners (Ex 
22:21-27; 23:9-11). The abuse of these provisions became the target of criticism by the 
pre-exilic prophets. In Jesus’ renewal of the covenant, the theme of economic equality is 
prominent in his prophetic ministry and is taken up passionately in the new covenant 
community.151 A key text for understanding this theme is Mark 10:17-31:  
17As Jesus started on his way, a man ran up to him and fell on his knees before 
him. “Good teacher,” he asked, “what must I do to inherit eternal life?” 18“Why 
do you call me good?” Jesus answered. “No one is good—except God alone. 
19You know the commandments: ‘Do not murder, do not commit adultery, do not 
steal, do not give false testimony, do not defraud, honor your father and mother’.” 
20“Teacher,” he declared, “all these I have kept since I was a boy.” 21Jesus looked 
at him and loved him. “One thing you lack,” he said. “Go, sell everything you 
have and give to the poor, and you will have treasure in heaven. Then come, 
follow me.” 22At this the man’s face fell. He went away sad, because he had great 
wealth.  
 
Echoing the language of the Decalogue (Ex 20:1-17), this text includes an important 
variant with the command “do not defraud,” which differs from “do not covet” in Exodus 
20:17 and in the parallel synoptic texts (Mt 19:18; Lk 18:20). In verse 19, the Greek word 
aposterēsēs means “to steal,” “to rob” and “to defraud.” It is used in 1 Corinthians 6:7 
and James 5:4, and it can also mean “to deprive” (1 Cor 7:5; 1 Ti 6:5).152 Of interest is 
the description of the man and the way he relates to Jesus. Here, as in Matthew 19:16, he 
is identified as a rich man. In Luke 18:18, he is identified as a “ruler,” which may give 
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some clarity as to how he became rich.153 Of equal importance is the desire “to inherit 
eternal life,” to which Jesus equates with having “treasures in heaven” (Mk 10:21). For 
Jesus, the path to true humanity entails the working towards economic equality for all.   
 This story is the first of three interrelated stories in Mark 10. The second centers 
on Jesus’ declaration about “how hard it is for the rich to enter the kingdom of God” (Mk 
10:23), which is juxtaposed with the disciples’ presumption that to be rich is to be blessed 
(Mk 10:26). The third centers on the promise of abundance in life through relationships, 
safe places to dwell, and the means to make an income, in the present age and in the age 
to come (Mk 10:28-30). This abundance is for those who are prepared to step outside the 
normative patterns of socio-economic activity in order to pursue the greater purposes of 
Jesus and his coming rule and reign. The reference to “and with them, persecutions” (Mk 
10:30) suggests that those who seek to alter the socio-economic system will suffer 
various forms of social rejection, as they step outside the normative framework of socio-
economic activity which is inherently exploitative.154   
According to Richard A. Horsley, this discourse is part of a greater narrative of 
covenantal renewal in the earthly ministry of Jesus. Here, the cancelling of debts in the 
Lord’s Prayer (Mt 6:9-13; Lk 11:2-4) emphasizes “an economic principle” in the 
kingdom that Jesus was inaugurating,155 which echoed the basic tenet of the 
commandments to safeguard a person’s right to make a living from their own land, as 
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well as preserve their own family lineage.156 In the time of Jesus, the oppressive Roman 
regime exacted their own tribute upon the Galilean peasantry, in addition to the demands 
of the priesthood and the temple for tithes and offerings in Jerusalem, as well as other 
taxes from Rome’s client kings, such as Herod Antipas. For Horsley, “the very structure 
of Roman imperial rule thus became a major factor in the disintegration of families and 
village communities,” as high rates on loans eventually led to the repossession of land, 
hunger and destitution for many, as well as conflicts within local communities.157  
In this cultural context, a person became rich through defrauding others, 
“charging interest on loans (forbidden in covenant law) and eventually gaining control of 
others’ possessions (fields, households).”158 In contrast to this, Jesus announces his good 
news to the families and communities of Galilee, exhorting them to recover the original 
narrative of economic relations outlined in the Pentateuch.159 Horsley asserts:  
Jesus’ covenant dialogues… constitute strong indications that Jesus was engaged 
in a mission of revitalizing and reempowering communities in their fundamental 
social-economic relations, which also enabled them to maintain a certain amount 
of power over their own lives as cohesive covenantal communities.160  
 
This is not to discount the spiritual dimension of Jesus’ ministry, but rather brings a 
corrective to the direction the Church’s mission which is not only about changing lives, 
but is also about exploring ways to influence communities and alter economic relations.  
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According to Rowan Williams, this means working for “mutuality” in economic 
relations where “‘indwelling’ in one another is the basis of Christian ethics. Each believer 
is called to see himself or herself as equally helpless alone and gifted in relationship.”161 
For Phillip Blond, this calls for “mutualist or cooperative structures of ownership and 
reward”162 and the promotion of the “‘principle of economic subsidiarity’.”163 This 
thinking stems from Catholic social thought, which gives preference to “smaller and 
simpler organization,” and promotes social responsibility rather than government 
bureaucracy for the development of economic justice.164 
 
Economic Activity and the Coming Rule and Reign of God 
 
The vision for mutuality in economic relations is governed by the reality of God’s 
coming rule and reign. Moltmann in his discussion on the “economic process,” argues 
that the Church’s mission must reflect the tenets of the coming rule and reign of God. It 
can do this by supporting trends that promote cooperation in economic relations globally, 
ensuring “a just distribution of goods, which gives everyone, collectively and 
individually, a chance of survival.”165  
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According to Miroslav Volf, the goal of Christian action is to “humanize” 
work,166 by reducing the sense of “alienation”167 in work, and increasing the 
“subjectivity” of the worker.168 Such a view of work entails collaborating with God in the 
transformation of the world, which gives work a greater purpose than simply being a 
means to live.169 Contrary to work being viewed as a consequence of the fall of humanity, 
work affirms a key dimension of what it means for human beings to reflect the Imago 
Dei—to take care of the earth (cf. Gn 1:28) both now and in the age to come.170  
 
Implications for Evangelical Men in the Prevention of Sex Trafficking 
In relation to the prevention of human trafficking into the sex industry in Madrid, 
this theological perspective on socio-economic activity presents a number of implications 
for men in the local evangelical church. To begin, the gospel of Jesus Christ urges men to 
be concerned not only about their own personal well-being, but also about the socio-
economic situation of others, both inside and outside the local church. For those men who 
are well-established in their careers, such a worldview may not be easily embraced or 
incorporated into their current way of life, depending on the nature of their employment 
and financial position. For those men whose ability to establish themselves economically 
has been undermined by the GFC, such a worldview presents an opportunity to reflect on 
                                                          
166 Miroslav Volf, Work in the Spirit: Toward a Theology of Work (New York: Oxford University  
Press, 1991), 116. 
  
167 Ibid., 157. 
 
168 Ibid., 160. 
 
169 Ibid., 114. 
 
170 Ibid., 74.  
106 
 
the implications of a political vocation, and to make career-related choices that are 
oriented towards a concern for the promotion of human dignity and rights for all 
people.171  
Moreover, the gospel invites men in the Church to operate within the context of 
cultural, socio-economic and political alienation. Following Roxburgh, rather than 
seeking to become a credible social entity, Christian men are called, together with 
women, to discern and engage the powers that have colonized the culture of Christian 
being and community.172 The Church’s captivity to culture means that men, individually 
and collectively, are not well-positioned to influence the culture of consumption and 
address those socio-economic power dynamics that proliferate sex trafficking. However, 
the Church is not so much limited by its status in the world, so much as it is limited by its 
own captivity to the culture of that world.173 It is on this basis that this paper stresses the 
need for a discipleship program to help evangelical men to understand the issues of sex 
trafficking, as well as to learn and embrace a theological worldview in which God is at 
work in the world and is deeply committed to its transformation, and that of the Church. 
 
Conclusion 
This chapter has demonstrated that the journey towards biblical masculine identity 
is profound and complex, but its realization and actualization through identification with 
the communal nature of God, the cross work of Christ and the mission of God to the 
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world brings it out of its entrapment to postmodern consumerism and into the plans and 
purposes of God towards a world that is crying out for transformation (cf. Rom 8:22). 
The cross work of Jesus enables authentic personhood, both male and female. By the 
Spirit of God men are empowered in community to influence and transform those cultural 
and socio-economic structures that diminish the image of God in the life of another. In 
the two areas of cultural and socio-economic engagement presented, it is evident that men 
are not peripheral in the effort to combat human trafficking into the sex industry. On the 
contrary, men essential in the formation of biblical masculine identity in the home and in 
the local church, as well as in using their positions in business and industry to effect 
change in the way that socio-economic activity is conducted.  
The transformational mission of God through the Church underscores how the 
biblical witness is not indifferent to the cultural and socio-economic powers. Rather, it 
provides a mandate for action as well as the insight, skills and power to effect change in 
keeping with the direction of Christian hope. In relation to sex trafficking, this vision 
invites men to step into the depths of human depravity sustained by exploitation and 


























THE GOALS AND PLAN TO EQUIP MEN IN PREVENTING HUMAN 
TRAFFICKING INTO THE SEX INDUSTRY IN MADRID 
 
 
Part Three provides a practical strategy to equip evangelical men in Madrid to 
engage with the cultural and socio-economic dynamics that lead to human trafficking into 
the sex industry. Through the development of a theology of biblical masculine identity 
detailed in Chapter 3, men will be equipped mentally and spiritually to influence these 
power dynamics. As men embody the “incarnational beauty of God”1 and his love for 
and commitment to the world, they will learn how to cultivate biblical masculine identity 
in the home and in the church, and be influencial in the socio-economic spheres of 
business and civic society. To this end, Chapter 4 provides the details of a discipleship 
program including its goals, strategy and leadership needs. Chapter 5 provides an outline 
of how this discipleship program will be piloted and evaluated for further development 
and implemented with groups of men at Iglesia Amistad Cristiana and other churches.  
The ministry plan described here in Chapter 4 begins by highlighting the 
theological implications of Chapter 3 for men in evangelical churches in Madrid. It then 
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establishes six goals of the ministry strategy, incorporating cognitive, affective and 
experiential learning processes. This is followed by an outline of the content of the 
strategy which centers on an eight-week teaching series to help men understand not only 
the main issues of sex trafficking, but also the nature of biblical masculine identity in 
light of God’s triumph over the spiritual powers in the cross work of Christ, and the 
Missio Dei. In addition, men will experience the power of a weekly trust circle, which 
follows each teaching session and gives them the opportunity to focus on their own 
identity-related issues, as well as develop authentic relationships with other men. The 
program ends with a prayer retreat day for men to identify ways in which they can 
participate in the prevention of sex trafficking, which is followed by ongoing project 
support groups. Finally, the chapter discusses the role of the author as the architect and 
facilitator of the ministry plan, as well as how it will be piloted with male elders and key 
male leaders at Iglesia Amistad Cristiana, before being implemented with groups of men. 
 
Theological Implications for Men in Evangelical Churches in Madrid 
 
Chapter 3 explored the personal and social dimensions of biblical masculine 
identity in light of the communal nature of God, the work of Christ in his death and 
resurrection, and the mission of God through the Church. Given this theological 
perspective, the nature and purpose of biblical masculine identity, as well as femininity, 
cannot be limited to individualistic notions of personhood, character formation and 
spiritual maturation. Biblical masculine identity is defined and shaped by who God is and 
his transformative mission to the world. There are many implications of this perspective 
on biblical masculinity but, for the purposes of this project, three are identified. 
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The Revelatory Nature of Biblical Masculinity and Authenticity 
The first implication concerns the relational and revelatory nature of biblical 
masculinity. Rather than being delineated by instinct, role or function, which leads to 
stereotyping and debates about complementarian and egalitarian views on gender, the 
gospel of Jesus Christ invites men to recapture their identity based on who God is as the 
divine community of mutual love relationships, and the direction of God’s masculine 
energy which is “incarnational.”2  
Popular evangelical theology has highlighted the male desire for action, power 
and significance: what Crabb states negatively as the fear of “weightlessness.”3 Crabb 
calls upon men to face the “terror” of this fear in order to discover relational masculinity.4 
This entails cultivating a disposition “to reveal what they remember,”5 implying that a 
man needs to be an active listener, to act upon what he hears, in light of who he has been 
made to be and how God relates towards the world.6 As men are prone to be “doers,” the 
challenge of relational masculinity is to cultivate a “relational spirituality.”7 Nicholas 
Thomas Wright believes this means entering into the narrative of God and his activities in 
the world, out of which virtue and the fruit of the Spirit find meaningful expression.8   
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As men seek authenticity in how they see themselves in relationship to others, 
they will also see how their behavior impacts on their intimate relationships as well as 
their socio-economic relationships. Moreover, they will be better equipped to be agents of 
change in civic society, demonstrating what it means to take responsibility for the 
community in which they live, and seeking justice and equity for all people. Further, they 
will be able to discern and realize the gifts of God within their local church communities, 
so that they become centers of influence in the civic society.   
  
Engaging the Dominant Machismo Culture 
The second implication concerns the triumph of the cross work of Christ in 
unmasking and defeating the spiritual powers, and its relationship to Christian 
engagement with the dominant masculine culture in Spain. The gospel calls for the 
unmasking of the machismo culture as it manifests in various socio-economic settings, 
including the local church. As noted in Chapter 3, the resurrection of Jesus Christ 
transforms power relations, which for the local church means taking a stand against 
violence. Evangelical men have a biblical mandate to “unmask” unjust power dynamics 
that promote violence and exploitative behavior, and discern how these power dynamics 
manifest in the home, in the local church, and in the socio-economic domain.  
This is a complex and potentially dangerous endeavor as, historically, the Church 
has experienced an uneasy relationship with power. Moreover, as the sex industry is 
largely controlled by organized crime, the Church is likely to come face to face with 
concrete expressions of violence. However, as Stephen Sykes states, “every form of 
personal, social, and political relationship takes place within diverse networks of power. 
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Christians should not be paralysed by the ambiguities of such entanglements as to fail to 
achieve what is achievable in history.”9 As such, men in the local evangelical church 
need to realize the power they have to demonstrate righteousness in the private and social 
sphere, and following Crabb, reveal the “incarnational beauty of God”10 as they seek to 
address areas of social justice. Again, this demands a sensitivity to the cultural context in 
order to perceive where God is at work, being confident that God is always at work, even 
beyond the confines of the local church. In short, men need to cultivate what James 
Davison Hunter calls a “faithful presence,”11 in the culture in which they are placed.   
Inside the local church, an engagement with the powers will require, through 
naming and prayer (cf. 2 Cor 10:3-4), the discernment and renunciation of the way the 
dominant culture undermines authenticity in relationships, particularly among men, as 
well as the way it undermines the local church’s ministry and mission. The unmasking of 
“counterfeit”12 masculinity requires mature and skilled leadership in a safe environment 
where men can express their emotions, failures, fears, weaknesses and judgments. This 
may require the additional support of clinical psychologists.    
 
Realizing the Missional Vocation of Biblical Masculinity 
The third implication concerns the missional vocation of biblical masculinity in 
light of the Missio Dei and its future in the second appearing of Jesus Christ. The 
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challenge of this implication is the outworking of God’s enduring commitment to the 
world in the lives of men in the here and now. Through dying and rising with Christ, the 
individual believer is engrafted into the Church, which by the power of the Holy Spirit, is 
the primary vehicle for not only proclaiming God’s rule and reign, but also for ushering 
in the fullness of this rule and reign as they attend to the wider community. Such a 
worldview demands an alternative imagination for the future of the world—what Walter 
Brueggemann sees as a “prophetic consciousness”13 to speak into the “cultural 
colonization”14 of the Church. Brueggemann writes, “human transformative activity 
depends upon a transformed imagination. Numbness does not hurt like torture, but in a 
quite parallel way, numbness robs us of our capacity for humanity.”15 
It is on this basis that Christian men are not simply called to engage in socio-
economic activity in order to generate enough money to live, however important this 
might be to personal and social stability. Rather, they are given a greater vocation to use 
their gifts and skills, as enabled by the Holy Spirit, to influence and effect change in 
socio-economic relations, both locally and globally. In other words, the purpose of work 
is not to propagate the dominant culture of postmodern consumerism and neo-liberal 
capitalism. Rather, it is to labor towards equality and justice for all people.  
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The local evangelical church has an integral role in actualizing this “political 
vocation,”16 by equipping and encouraging men to be influential in their respective places 
of employment. This requires attending to the particularities of a man’s working 
environment.17 Moreover, the local church has a missional vocation to enjoin both men 
and women to generate economic activity which reflects the covenant principles of God’s 
rule and reign, and to utilize their skills and experience of its members to benefit the local 
and international community. 
 
The Preferred Future 
Given these theological implications, the preferred future of this project is that 
evangelical men in Madrid step into their true identity as men empowered to be 
cultivators of masculine identity in the home and the local church, as well as influencers 
in the various spheres of socio-economic activity. As evangelical men live in anticipation 
for the coming rule and reign of God on earth, they will step into the fullness of biblical 
masculine identity and reveal the “incarnational beauty of God”18 to a generation of 
young men and women who are searching for authenticity in their relationships. As men 
step into the fullness of Christ’s work on the cross in exposing and disarming spiritual 
powers, they will begin to discern the powers over masculinity, and through prayer 
discern ways to influence the maschimo culture behind human trafficking into the sex 
industry. Further, as men realize their purpose through the Church as God’s primary 
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vehicle for social transformation, their understanding of mission will encapsulate not only 
personal calls for repentance and faith, but also the creation of new initiatives that bring 
concrete changes to the wider community, in partnership with other community groups.  
 
Strategy Goals of the Discipleship Program for Men 
 
This section outlines the strategy goals of the discipleship program designed to 
equip men to engage with the socio-economic dynamics that undergird sex trafficking in 
Madrid. The six goals presented here aim to stimulate men cognitively, affectively and 
experientially in order to impact the whole person towards a transformed worldview, as 
well as the development of skills to enact socio-economic change. The success of each goal 
will be measured through direct observation of the author, as facilitator, and the co-leaders, 
through feedback solicited throughout the course and an end of course evaluation.  
 
Goal One: To Articulate the Cultural and Socio-Economic Dynamics that Lead to  
Sex Trafficking in Madrid and the Role of Men in Prevention 
 
The first goal aims to articulate the cultural and socio-economic dynamics that 
lead to sex trafficking in Madrid. As noted in Chapter 1, while there is some level of 
awareness of the reality of sex trafficking among evangelical churches, there is a need to 
present the issues of human trafficking and how it specifically manifests in the sex 
industry in Spain. This awareness includes the dynamics of demand and supply, the 
machismo culture, the relationship between pornography and prostitution, and the role of 
organized crime. 
This goal also aims to articulate the role of men in prevention. This entails a study 
of the United Nations Palermo Protocol on prevention and the efforts of the Spanish 
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government to address the issues. It also includes insight into how evangelicals have 
approached human trafficking intervention in Spain and in Europe. As a cognitive 
process, the success of this goal is measured according to the discussion generated by the 
presentations, as they are articulated over two sessions, giving immediate feedback to the 
leader on how men are assimilating the information. 
    
Goal Two: To Articulate a Theology of Biblical Masculine Identity Based on God’s 
Communal Nature, the Triumph of Christ’s Cross Work and the Missio Dei 
 
This goal aims to articulate the main theological points presented in Chapter 3. It 
entails a cognitive process of instruction and discussion about the nature of biblical 
masculine identity in light of the communal nature of God, God’s triumph over the 
spiritual powers, and trajectory of God’s mission to the world through the Church. The 
development of this theological worldview also entails an affective process of entering 
into the biblical narrative through meditating on key texts including Jeremiah 29:1-7, 
Isaiah 58:1-14, Matthew 6:9-14, Mark 10:17-29, John 17:1-25, and Romans 8:18-30, 1 
Peter 2:11-23 and Revelation 21:1-8. These will help men connect emotionally and 
spiritually with the plans and purposes of God in the world.  
The author expects that this goal will arouse theological discussion as men are 
challenged to adopt a biblical worldview that alters traditional evangelical views, 
including the role of men in family and the local church, the outworking of the cross 
work of Christ to effect change in the socio-economic domain, and the nature of the 
Missio Dei. The success of this goal will be measured by the discussions generated 




Goal Three: To Create a Process of Masculine Affirmation and Trust  
 
This goal aims to create a safe and secure environment for men to receive 
affirmation and to develop a strong bond of trust with other men that promotes 
authenticity, equality and acceptance. As presented in Chapter 3, many evangelicals have 
identified the need for an initiation process as a way of helping men become mature in 
their masculine identity. Popular theology has sought to articulate how this could be done 
to some extent.19 However, there is a need for greater theological reflection. 
While the author and architect of this project aspires to create such a process, it is 
beyond the possibilities of this current discipleship program. Rather, this goal will be 
realized in part as the topic is raised during the teaching sessions and as men participate 
in a trust circle, which is detailed in the content of the strategy section below. The success 
of this goal will depend on the willingness of men to be open with each other, and as they 
adhere to the rules of the trust circle process.  
  
Goal Four: To Experience Forgiveness, Healing and Counsel  
for Past Sexual Sins and Sexual Addictions 
 
As raised in Chapter 1, the issues of pornography, prostitution and trafficking are 
pervasive not only in the cultural context of Spain, but also in the local evangelical 
church. One of the limitations for male participation in sex trafficking intervention is the 
distancing caused by shame over past and present sexual sins, which may have 
contributed to the demand for sexual services. The aim of goal four is to help men 
acknowledge their own complicity in the sex industry, however small. This will occur in 
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a trust circle environment, where men have the opportunity to experience the power of 
the mutual confession of sins, the unmasking of spiritual strongholds, as well as the 
power of forgiveness, affirmation and encouragement from other men. It is a process that 
requires the assistance of a pastor or elder, and the professional services of a clinical 
psychologist should a man identify deep emotional wounds that are beyond the mental 
and emotional capacity of the group. As a cathartic process, the success of the goal will 
be measured primarily through personal observation by the group leader, as well as 
feedback through the evaluation process at the end of the discipleship program.   
 
Goal Five: To Encourage Openness in Sharing Experiences of 
Being a Man, Father and Son 
As argued in Chapter 3, biblical masculine identity is formed within the context of 
the community that Jesus established as a sign and foretaste of the coming rule and reign 
of God. In order for men to not only understand biblical masculine identity cognitively, 
but also to contextualize their understanding, this goal encourages men to share their own 
personal journey towards male adulthood. This will occur in a trust circle so that sensitive 
issues can be voiced in a safe and non-threatening environment.  
This goal aims to help men identify stories and experiences from their own 
personal histories that reinforce their current view of men and women, and their own 
understanding of what it means to be man. Through a process of Appreciative Inquiry,20 
the goal also aims to help men create a preferred future of the kind of man they would 
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like to be in community, in light of who God is and his work in the world, and their 
current circumstances as fathers, sons, brothers, disciples and citizens. The success of this 
goal will be measured by how well the men work together to create a written statement 
about their identity and purpose as men in the local church.  
 
Goal Six: To Explore the Nature and Purpose of a Biblical Vocation in 
Economic Activity 
  
This goal aims to help men explore the nature and purpose of a biblical vocation 
in economic activity. As raised in Chapter 3, the theological concept of vocation is not 
limited to a person’s attitude towards a particular paid profession. Rather a biblical 
vocation is formed out of a profound understanding of the reality of economic relations 
that are governed by postmodern consumerism. The goal aims to expose men to the 
reality of globalization and its impact on various areas of socio-economic activity 
including human trafficking into the sex industry. Moreover, the goal aims to help men 
explore how Jesus worked to expose the dominant socio-economic narrative in his earthly 
ministry and how this impacts the ministry of the local church today.    
This goal also encourages men to explore contemporary models of socio-
economic activity which aim to create an equitable working environment, in which 
company profits benefit employees as shareholders. In the context of Spain, one of the 
main companies is the Mondragón Corporación Cooperativa. This multinational company 
has its origins in the Basque country of Spain and is principles are based on Catholic 
social thinking, being inspired by a Roman Catholic priest named José María 
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Arizmendiarrieta.21 This goal explores the nature, purpose and success of this company, 
and consider ways in which men could develop similar initiatives.   
 
Content of the Strategy 
 
Having outlined six strategy goals, this section provides an outline of how these 
goals will be realized in the context of a local evangelical church in the form of a 
discipleship program. There are five key components to the strategy, including a pre-
course interview and screening process, and an eight-part teaching series comprising 
deeper and spiritual work in the context of a trust circle. This culminates in a prayer 
retreat day and the formation of project support groups, where men can generate ideas 
and strategies for developing their own prevention projects. For effective communication 
and depth of sharing, the maximum number of men for each course should be twelve. 
 
Pre-Course Interview and Screening Process 
Given the sensitive nature of identity formation and sexuality, participation in the 
discipleship program begins with a pre-course interview and screening process. This is 
designed to ascertain potential risks for a course participant relating to any past or current 
sexual issues and addictions. It is also designed to discern a man’s current level of 
interest and ability to complete the course as it involves a weekly level of commitment to 
the teaching sessions, closed circle of trust and weekend day prayer retreat, with the 
possibility of ongoing project support groups.  
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122 
 
This process is conducted by the course facilitator in conjunction with the pastor 
and/or elder. Sufficient lead time of up to six weeks will need to be given before the 
commencement of the teaching series. The pastor should refer any man presenting 
psychological problems to a clinical psychologist and/or psychiatrist. Such men should be 
encouraged to seek professional counseling before they participate in the course. 
 
Teaching Series on Men and the Prevention of Sex Trafficking 
The teaching series is designed to help men understand the issues of sex 
trafficking in Madrid, as well as to develop a theological understanding of biblical 
masculine identity in order to engage the cultural and socio-economic factors that give 
rise to sex trafficking in Spain. Over eight two-hour weekly sessions, men participate in 
an interactive learning process facilitated by the leader. The teaching sessions include 
screen-projected presentations, audiovisual vignettes, the study of biblical texts, and 
representations of paintings and photographs for mediation and study. The leader gives 
the men a set questions to stimulate discussion, as well as the opportunity to raise 
questions and interact with the material. An outline of the topics is presented below.  
Session one presents an introduction to the program. It begins with a brief 
description of the program’s content, structure of each session, and the role of the 
facilitator and co-leaders. This is followed by a presentation on the nature of human 
trafficking into the sex industry in Spain. The presentation includes definitions and 
statistics on sex trafficking in Europe and Spain, and introduces some of the main 
arguments about the legalization of prostitution and its relationship to trafficking. The 
session also outlines the response of the Spanish government over the last ten years, and 
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introduces the main tenets of the Palermo Protocol. By the end of the session, men should 
have a basic understanding of what sex trafficking is and how it manifests in Spain.  
Session two explores the issue of prevention and provides a survey of 
contemporary evangelical and secular prevention initiatives. It presents the push and pull 
factors behind sex trafficking and explores the cultural and socio-economic dynamics 
driving sex trafficking in Madrid. The session also examines the relationship between 
pornography and prostitution, and demonstrates how the culture of consumption and 
individualism reinforces a machismo attitude towards women. 
  Session three presents the biblical picture of God’s mission to the world through 
the Church, and the direction of biblical hope towards the transformation of the world. It 
interacts with traditional views of the end times and highlights how the Missio Dei gives 
shape to Christian identity, gender and vocation. The session highlights the role of the 
Church as God’s primary vehicle in transforming cultural and socio-economic structures. 
  Session four explores the character of biblical masculine identity in light of the 
communal nature of God. It presents the perspective of Crabb on biblical masculinity, 
and extrapolates how men can reveal the “incarnational beauty of God.”22 The session 
also interacts with popular Christian teaching on biblical masculine identity, including the 
debates on complementarian and egalitarian views of male headship in the family and in 
the local church, and demonstrates how these perspectives reinforce an individualistic, 
consumerist and patriarchal view of masculinity.  
                                                          




 Session five continues the exploration of biblical masculine identity in light of the 
cross work of Christ. It raises the reality of the spiritual powers of manhood and 
patriarchy which manifest in the machismo culture in Spain, as well as in the local 
church, and how these powers impact socio-economic relations. Moreover, it examines 
the cross work of Christ in disarming spiritual powers and its implications for ministry 
and mission.  
Session six explores the role of men in the formation of biblical masculine 
identity within boys and young men. It focuses on the importance of men as fathers 
within the family unit, and as role models and mentors within the local church context. 
The session raises the issue of active fathering, and considers the role of fathers in 
Colossians 3:21 and Ephesians 6:4, in light of the contemporary culture of individualism 
and consumerism.23 Further, the session considers the possibilities of a masculine 
initiation process in a Christian context, and how this could incorporate teaching on the 
negative effects of pornography and prostitution.  
Session seven explores the role of men in influencing socio-economic structures 
that proliferate sex trafficking in Madrid. It highlights the purpose of work in the rule and 
reign of God, and raises the possibilities for Christian engagement with exploitation in 
business and the work place. The session also considers the role of men in the local 
church in generating economic activity that reflects the covenantal expectations of Jesus 
in the Gospels. Finally, the session invites men to participate in project support groups 
which commence a week after the last session of the teaching series and trust circle. 
                                                          
23 Walsh and Keesmaat, Colossians Remixed, 215.   
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Session eight concludes the teaching series. It begins with a review of all the 
teaching material from the previous seven sessions, followed by an evaluation process. 
Here, the author asks the participants to reflect on the discipleship program and express 
how they have related to the teaching material, trust circle and prayer retreat day. The 
author then asks the men to complete the questionnaire and explains how this will be 
used to evaluate the course. Following this, the author invites men to think about how 
they believe they could participate in the prevention of sex trafficking in Madrid. This 




The next component of the discipleship program is the formation of a trust circle, 
which consists of another two-hour session, following each teaching session after a 
twenty minute coffee break. The purpose of this group is to create a safe space for men to 
be transparent and authentic with each other, by learning to listen to each other, and by 
learning how to express themselves emotionally and deeply. The group ensures that the 
affective and experiential goals of the project are realized in addition to what is learned 
during the teaching sessions. In the first meeting, the facilitator outlines the purpose and 
expectations of the trust circle. These include giving assent to confidentiality, so that 
what occurs in the group remains in the group, as well as giving assent to respect each 
man’s person and contribution to the group.  
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The trust circle will follow a pattern of five rounds, in which men can do their 
own personal work.24 Each round invites men to contribute something particular to the 
group. In the first round, men check in by stating that they are present by giving a one 
word emotion to express how they are feeling, and where they are feeling this in their 
body. In the second round, men are encouraged to identify negative attitudes they may 
have of another man in the group that prevent them from being able to be authentic with 
the group. This is a clearing process, which gives men the opportunity to take 
responsibility for any negative attitudes or judgments, and to discern how these attitudes 
and judgments are a reflection of who they are. In the third round, men respond to the 
issues and themes expressed in the teaching series for that day. The author summarizes 
the topic and asks men to comment on how that relates to their own life and experience.25 
Each man is given the opportunity to indicate if he has something to share. After this, the 
leader invites each man to share, encouraging the other men to listen and not interrupt.  
In the fourth round, men have the opportunity to identity ways in which their 
understanding of biblical masculine identity could effect change in the home, in the local 
church, and in socio-economic domain. The leader invites the men to set a goal for the 
week, who in agreeing to this goal, ask the other men for accountability and support in 
achieving it. In the final round, men check out of the circle by again identifying a primary 
emotion. The circle closes with prayer followed by a light meal.  
   
                                                          
24 This process of rounds is adapted from the writers’ own experience of a men’s group through 
the ManKind Project Australia.   
 
25 The process is not designed to stimulate theological or philosophical debate, but to help men to 
identify personal issues in light of the material presented.  
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Prayer Retreat Day 
  
The eight-week teaching series and trust circle lead to a prayer retreat day, which 
is designed to help men discern the way forward in prevention work as a group. The 
prayer retreat day takes place before the final teaching session. By this stage, the 
participants will have developed a deep level of trust and respect for each other so that 
they can discern together what God may be calling them to initiate. 
The prayer retreat day is designed to take men out of their everyday environment, 
preferably in a rural location away from towns and villages, such as on a farm, in a forest, 
in the mountains or by a lake or river. It will take a minimum of six hours to complete, 
not including travel time to and from the starting location. The retreat also requires the 
use of a small house, particularly if the weather is too cold, wet or windy.      
During the retreat, the leader and co-leaders facilitate a number of processes 
based on spiritual disciplines. These include solitude, fasting, meditation, prayer and 
celebration.26 The day also includes a five kilometer hike, and a focused time of sharing, 
where men utilize the gifts of the Spirit (cf. 1 Cor 12:1-7).   
 
Formation of Project Support Groups 
Following the eight-week teaching series, trust circle and prayer retreat day, men 
are invited to form project support groups based on the imagined future generated from 
these program components. Given the depth of understanding required from the theology 
of Chapter 3, the author is realistic about the ongoing need for men to appropriate, realize 
                                                          
26 These disciplines are adapted from Richard Foster, Celebration of Discipline: The Path to 
Spiritual Growth, rev. ed. (London: Hodder & Stoughton, 1989).  
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and actualize their newly formed understanding of biblical masculine identity and its 
purpose in the transformative mission of God in the world. In addition, given the 
complexities of sex trafficking, men will need to continue working together in order to 
discern their role in preventing this social injustice. 
The leader invites the men to gather into small groups of three or four people. 
However, it is possible to have larger groups depending on the size of the original group 
which met for the eight-week teaching series. The reason for this is that the imagined 
future may result in all the men working on one initiative together, or men separating into 
smaller groups, should there be more than one preferred future project. 
 
Resources for the Discipleship Program 
In addition to the literature review in Chapter 2 and texts referred to in Chapters 3 
and 4, the following books are recommended as important for the development of course 
material for the discipleship program. The first is Surprised by Hope by Nicholas Thomas 
Wright (2007), with particular attention to part three, which focuses on the practical 
implications of the resurrection of Jesus Christ on local church liturgy, discipleship and 
mission. The second is Memories, Hopes, and Conversations: Appreciative Inquiry and 
Congregational Change by Mark Lau Branson (2004), which will be adapted to help men 
realize their own contribution as men to the church and mission of God, as well as 
develop a preferred future for being men. The third is Advocacy for Social Justice by 
David Cohen et al. (2001), which gives theoretical and practice processes on how to 
structure a social justice project. The fourth is Mission in the 21st Century: Exploring the 
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Five Marks of Global Mission edited by Andew Walls and Cathy Ross (2008), with 
particular attention to chapter four which presents case studies on social transformation. 
The following resources are recommended for men to read as they seek to deepen 
their understanding of God’s purposes in the world through the work of Christ, biblical 
masculinity, and working with the poor. The first is Simply Christian by Nicholas 
Thomas Wright (2006), which provides important insights into the narrative of God’s 
transformative purposes in the world.27 The second is Life on the Vine: Cultivating the 
Fruit of the Spirit in Christian Community by Phillip D. Kenneson (1999), which takes a 
fresh look at how Christians can grow in their faith in light of the contemporary context 
of consumerism and individualism. The third is Fully Alive: A Biblical Vision of Gender 
That Frees Men and Women to Live Beyond Stereotypes by Larry Crabb (2014), which, 
as presented in Chapter 3, provides a Trinitarian perspective on biblical masculinity. The 
fourth is Walking with the Poor: Principles and Practices of Transformational 
Development by Bryant L. Myers (1999), which presents a theological and practical 
guide to issues of social justice from a socio-economic perspective. 
 
Ministry Logistics 
The teaching series and trust circle components of the discipleship program need 
to be conducted in a quiet and secure meeting room or hall away from the distractions of 
other groups and activities. This is to ensure that, during the trust circle component, men 
can talk freely about their own personal opinions and experiences, and express their own 
                                                          
27 The author recognizes that only one of these books, Simply Christian, is available in English. 
Given this, men will be encouraged to read these books as they are able to do so.  
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emotional and relational brokenness. In addition, the pastor and key leaders of the local 
church will need to endorse this type of group as it raises sensitive issues that may have 
unexpected pastoral implications. Men will need to be informed before the course starts 
that it will engage them holistically.  
As mentioned previously in this chapter, the day prayer retreat is best conducted 
in a rural setting, at a retreat center or country house. As this is a day retreat, no 
accommodation is required. However, men will need to bring a rucksack with their own 
food, Bible, journal, pen and additional clothing and wet weather gear. Men will have the 
option of fasting from food and technology on the retreat. While this is not a requirement 
of the program, men will be dissuaded from bringing and using computers, smartphones, 
cellphones and tablets. 
 
Leadership and Target Population 
 
As the author is the architect of the ministry strategy, he will serve as the primary 
facilitator for the initial implementation of this discipleship program in a local church. 
However, the author will work closely with the leadership team of the local church in 
order to be transparent and engender their trust in him and the program. In addition, the 
author plans to train other pastors and leaders to run this course after the initial 
implementation of the pilot project. 
The pilot project will consist of the male elders and key male leaders of Iglesia 
Amistad Cristiana. While the author is not on the pastoral leadership team of this church, 
he has been congregating at this church for more than eighteen months. As the pastor is a 
woman, she is permitted to attend the teaching sessions, but will not be permitted to 
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participate in the trust circle, as the development of a secure environment for men to 
share deeply assumes the absence of women. This is not intended to devalue the 
contribution of women, but to ensure that men are not inhibited from sharing aspects of 
their personal lives.   
The target population for the discipleship program is new and longstanding male 
members of a local evangelical church in Madrid. The author invites men of different 
marital status from the age of eighteen. In addition, the author expects that men will have 
















IMPLEMENTATION OF THE PILOT PROJECT AND EVALUATION PROCESS 
 
 
Chapter 5 describes the process of introducing, piloting and evaluating the 
discipleship program for male elders and key male leaders at Iglesia Amistad Cristiana in 
Madrid, with a view to implementing the program with groups of men within this church 
and other evangelical churches in Madrid. It details the timing, process, necessary 
materials and human resources involved in the pilot project which will run during the fall 
of 2016. The chapter also outlines the role, training and support of the author as the 
primary ministry leader, and assesses the need for additional leadership and recruitment 
through feedback received at the end of the pilot project.  
In addition, the chapter describes the production and translation of resources into 
Spanish and the additional support personnel required to complete the preparatory 
process. It also outlines how the pilot project will be evaluated through the use of direct 
obersvation, a questionnaire and a group interview. These will be used to assess the 
usefulness and cultural appropriateness of the project and how it can be developed further 




Pilot Project Summary 
 
The pilot project at Iglesia Amistad Cristiana will consist of the formation of a 
small group of approximately eight men, comprising male elders and key male leaders of 
the church. The author, as facilitator, will invite these men to participate in an eight-week 
teaching series, trust circle and prayer retreat day from September 24 to December 3, 
2016.1 The author will facilitate these processes with the support of three or four men 
who the author has invited to be part of a focus group and has trained as co-leaders.  
The implementation of the pilot project involves a number of stages of planning 
in the lead up to its execution in September 2016. These include consultation sessions 
with the pastor and elder for men’s ministry in order to gain approval for the pilot project 
by early 2016. It also includes the formation of a focus group to assist the author in the 
development of the promotional, teaching and instruction materials in the Spanish 
language for all four components of the discipleship program.2 Further, it involves the 
training of the focus group members to be leaders, supporting the author in the 
facilitation of the pilot project. The pilot project will end with an evaluation session on 
the last day of the teaching series. 
  
Timeline for Implementing the Pilot Project 
   
The implementation of the pilot project will occur over a nine-month period 
commencing in the spring of 2016, while the author revises the doctoral project for final 
                                                          
1 The pilot project will not include the program support group process, due to the onset of the 
Christmas season at the end of the course.   
  
2 The material for the project support groups will also be developed at this stage despite not being 
used for the pilot project at Iglesia Amistad Cristiana. 
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submission to Fuller Theological Seminary. By then, the author will have completed the 
theological research for the pilot project, and will have had the opportunity to strengthen 
his relationships with men at Iglesia Amistad Cristiana. In addition, it will provide the 
author time to improve his Spanish language skills, which he needs to do in order to 
implement the pilot project.3 The timeline for implementing the pilot project includes the 
following stages. 
 
Pastoral Leadership Approval and Focus Group Invitation 
In early April 2016, the author will ask the pastoral leadership of Iglesia Amistad 
Cristiana for permission to pilot the project for men in the fall of 2016. They will receive 
a written proposal of the pilot project including an outline of its components, target 
audience, expected outcomes, resources needed, and advice about the sensitive nature of 
some of the teaching material pertaining to sexuality, pornography and prostitution. The 
author will seek the advice of the pastor and elder for men’s ministry regarding the 
church’s policy on privacy and the sharing of personal information. He will also ask 
about who could be part of the focus group, and the exact timing to execute the pilot 
program in the fall of 2016. 
The author recognizes that the church has existing ministries to men, such as the 
marriage enrichment seminars and weekend retreat which are facilitated twice annually, 
in the spring and fall. Other groups involving men include Ignition, which is a weekly 
                                                          
3 The author is not a native speaker of Spanish, and although advanced in the language, will use 
the spring of 2016 to engage in formal Spanish language study to develop proficiency in the language for 
giving presentations and facilitating group work. In addition, as the author is not currently in a leadership 
position at Iglesia Amistad Cristiana, but a relatively new member who has developed a strong level of 
trust with the church’s leadership, he needs to use the spring of 2016 to strengthen his relationships with 
men in the church to gauge their level of interest in the pilot project.  
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meeting for university students and REDES, which is a weekly meeting for young 
professionals. Given these, the author recognizes that the implementation of a pilot 
project has the potential to create a conflict of interest in the church’s calendar.  
The author will meet with the pastor and elder for men’s ministry in late-April 
2016 in order to gain their approval for the pilot project. Once approved, the author will 
invite four men from the church to participate in a pilot project focus group. This is 
strategic for creating a sense of ownership with Spanish nationals and native Spanish 
speakers within the church. Also, it will ensure that the teaching material will be 
culturally appropriate and linguistically accurate. Further, it will give the author time to 
develop the leadership of the pilot project, and discern who among the focus group could 
give one of the presentations, and who could help facilitate the trust circle, prayer retreat 
day, and project support groups. The author will personally invite men to be part of the 
focus group based on their interest in the topic, spiritual and relational maturity, ability to 
converse in English, and ability to learn and communicate theological concepts.    
 
Development of Name, Mission Statement and Pilot Project Teaching Materials 
The development of the pilot project’s name, mission statement and teaching 
material will occur within the context of the focus group. The focus group will meet four 
to six times throughout April and May 2016. During the first meeting, the author will 
share his vision for designing the project and how he plans to pilot the discipleship 
program at Iglesia Amistad Cristiana in the fall of 2016. Here, the author will present an 
outline of the theology of the ministry initiative for the group members to study, with 
opportunities to ask for clarification and give feedback.  
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The other meetings will provide a forum for the author to present the different 
components of the teaching material and to receive feedback from the group. As a native 
English speaker, the author will write the material in English and then translate it into 
Castilian Spanish. He will then give the translations to the focus group for checking and 
critique. Once completed, the author will submit the teaching materials to the pastor and 
eldership team for approval, feedback and advice. This will involve setting up another 
meeting with the pastor and men’s elder in late May, in order to present the material with 
members of the focus group. Once approved, the author will format, copy and bind the 
teaching materials for the pilot project. He will also produce an A5 full-color invitation 
flyer, which he will give to the male elders and leaders once the pilot project has been 
approved by the end of June 2016. 
 
Leadership Training for the Focus Group  
The author envisages that during the development of the teaching and instruction 
material, he will be able to discern which men will be suitable to assist him in the 
facilitation of the pilot project. The author will make it clear at the beginning of the focus 
group process that he will need these men to assist in the facilitation of each component 
of the discipleship program. The skills required include operating audiovisual equipment, 
setting up and serving light refreshments, and small group facilitation—including the 
ability to listen, give clear instructions and execute affective and experiential processes.4 
                                                          
4 The author has access to the ManKind Project Connect website, which is a password protected 
resource for men who are members of the ManKind Project movement. Training resources will be based on 
the password protected processes available at https://mkpconnect.org/igprocess (accessed July 23, 2015).  
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After the pastor and men’s elder have approved the pilot project, the author will 
set aside a leadership training day with the focus group on September 10, 2016, after the 
summer vacation period.5 Here, the author will take the focus group through the different 
processes of the trust circle and prayer retreat day, and give men the opportunity to 
practice leading the processes. The simulation of the trust circle will give the co-leaders 
the opportunity to work through their own personal issues, and in doing so create the 
culture of trust and authenticity needed for the pilot project.     
 
Invitation for Male Elders and Key Male Leaders to Attend Information Session 
At the end of August 2016, the author and focus group will personally invite all 
the male elders and key male leaders of Iglesia Amistad Cristiana to an information 
session to be scheduled on September 4, following the main congregational gatherings. 
The focus group will use the A5 flyer to invite these men to the meeting, and will ask 
them to express their intention to attend. In the week prior to the information session, the 
author will send an email and text message to those men who expressed an interest in the 
pilot project, in order to remind them of when the project will start.  
The purpose of the information session is to cast the vision of the discipleship 
program, by raising the issue of sex trafficking in Madrid, and by highlighting how men 
can be part of the solution as they attend to the cultural and socio-economic dynamics 
undergirding the industry. The author, along with members of the focus group, will be the 
main speakers at this event. The session will outline the purpose and timing of the 
                                                          
5 During the summer months of July and August, many people from Madrid leave the city on 
vacation, making it difficult to facilitate ministry projects.  
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teaching series, the nature of the trust circle, and the purpose of the prayer retreat day. 
The author will highlight the project support groups but will explain that this component 
is not part of the pilot project. Also, the author will outline the expectations of the pilot 
project including the need for a weekly commitment and a willingness to share deeply in 
a confidential environment. Further, he will outline the evaluation process and its 
relevance to the development of the discipleship program.   
 
Implementation of Pilot Project with Male Elders and Key Male Leaders 
The author will facilitate the pilot project on Saturday mornings from nine-thirty 
in the morning until two in the afternoon. The project will commence on September 24, 
2016 and include the following dates: October 1, 8, 15 and 29, November 12 and 19, and 
December 3. The prayer retreat day will be held on November 26.6 During his 
consultation meetings with the pastor and men’s elder, the author, as facilitator, will 
inquire about where to locate the teaching series, trust circle and prayer retreat day. The 
facilities at Iglesia Amistad Cristiana consist of the main meeting hall, which would be 
appropriate for the teaching series, and a room in the basement, which would be 
appropriate for a trust circle of up to eight men. 
   
                                                          
6 These days and times have been selected in order to fit around significant calendar events and 
limitations on men’s weekly agendas. The pilot program takes into account two Christian conferences that 
involve men at Iglesia Amistad Cristiana: the annual retreat (October 21-23, 2016) and the National Men’s 
Conference (November 4-6). In addition, as many men do not finish work until about six or seven in the 




Pilot Project Evaluation and Development 
On the final Saturday, December 3, the author as facilitator will give the men the 
opportunity to share their thoughts and opinions about the teaching series, trust circle, 
prayer retreat day and program materials. This will be done in two ways. The teaching 
component will comprise a summary of all the teaching material in the course. This will 
lead to debrief session, where men will be invited to share openly their thoughts and 
experiences of all the components of the pilot project. Afterwards, men will be asked to 
complete a questionnaire during the session, which is detailed in the section below. 
Following this process, the author will analyze the questionnaires in December 2016 and 
meet with the focus group at the beginning of January 2017 in order to discuss the results.  
 
Leadership Development 
 For the pilot project the author will be the primary leader, developer, educator, 
mentor and evaluator of the teaching series, trust circle and prayer retreat day. The author 
recognizes that much of the content of the teaching materials will be new to Iglesia 
Amistad Cristiana. In addition, the author recognizes his need for training and support as 
he prepares to implement the pilot project and facilitate its components.  
The focus group will provide the author support with language and cultural 
insight, assistance in the preparation of the teaching and promotional materials in 
Spanish, and assistance in leading the different segments of the teaching series, trust 
circle and prayer retreat day. In addition, the author will also request additional 
psychological and spiritual support from outside the focus group. For this purpose, the 
author will plan to meet with one of the male elders of the church at the beginning of 
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each month from March to May 2016, and again from September to December 2016. 
During these sessions, the author will debrief his experience of the pilot project, raise 
important issues regarding the focus group and implementation process, and initiate 
prayer. In addition, the author will ask the pastor to recommend a counselor who could be 
available assist him during the pilot project.  
 
Pilot Project Resources 
 
There are a number of general resources needed to facilitate the main components 
of the pilot project, including facilities, budget, written materials and audiovisual 
equipment. To begin, the discipleship program requires different facilities for each 
component. Except for the prayer retreat day, the teaching series and trust circle will be 
conducted at the ministry center at Iglesia Amistad Cristiana, as this is adequate for 
hosting both components. The main requirement is to use an enclosed meeting hall or 
room that cannot be accessed by other people during meeting times. This is to ensure the 
men have a safe and secure space to share personally and deeply. This is especially 
critical for the trust circle.  
As mentioned in Chapter 4, the prayer retreat day will require the use of a rural 
facility, either a house, lodge or retreat center. The facility needs to be remote and would 
be ideally located in a forest, lake setting or in the mountains. For the pilot project at 
Iglesia Amistad Cristiana, the mountains to the north-west of the city provide an ideal 
setting as they include remote lakes and forests, not far from small urban centers such as 
Manzanares el Real, Cercedilla, Guadarrama and Navacerrada.     
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The budget for the pilot project includes light refreshments and the production of 
written material for the focus group and leadership training sessions, the information 
session, as well as for the teaching series, trust circle, and the prayer retreat day. Light 
refreshments include tea, coffee and soda drinks as well as sandwiches and cookies. In 
addition, the prayer retreat day and final teaching session will include light refreshments 
and lunch. The author as architect and facilitator will personally cover the budget for the 
focus group, leadership training and information session. However, the author will ask 
the men who participate in the pilot project to cover the cost of its main components. 
These expenses include the cost of renting a house, lodge or retreat center for a day 
(approximately four hundred euros), travel to and from the prayer retreat day, as well as 
the provision of light refreshments and lunch.   
Other resources required for the pilot project include the reproduction of the 
written material, which consists of a thirty-page manual detailing the mission and 
purpose of the program, contents page, background reading for each topic, presentation 
outlines for each topic, notes for further reading and reflection, expectations and 
instructions for the trust circle, and evaluation form. In addition, the teaching sessions 
need audiovisual equipment, including the use of a notebook, projector and lectern.   
 
Additional Personnel to Support Implementation of Pilot Project 
 
As noted earlier in the chapter, there are many people involved in the 
implementation of the pilot project. These include the author, as facilitator, and the focus 
group members who will become the co-leaders of the pilot project. In addition, the pilot 
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project requires the overall endorsement and support of the pastor and the elders, 
especially the elder for men’s ministry.  
In addition to these people, the pilot project requires the administrative assistance 
of the church’s office staff in order to book the rooms and audiovisual equipment. They 
will also assist in the photocopying and binding of the discipleship program materials. 
For the purpose of the pilot project at Iglesia Amistad Cristiana, the author, as facilitator, 
will book the facilities for the prayer retreat day. However, as the ministry plan is 
developed and implemented beyond the pilot project, the discipleship program will 
require the creation of new roles in order to disseminate the workload, including a 
program administrator to manage logistics, and a program facilitator to run the teaching 
series and trust circle, prayer retreat day and project support groups. Finally, the pilot 
project requires prayer coverage during the planning phase and during the facilitation of 
the discipleship program. The author, as facilitator, will form a small prayer team 
together with the pastor of Iglesia Amistad Cristiana during the final stages of preparation 
for the pilot project in September 2016.  
  
Assessment Plan 
The assessment plan for the pilot project involves three processes. The first 
process is involves weekly direct observation. The second process involves a group 
interview and a questionnaire, which the author will facilitate at the end of the pilot 
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project. The third process involves an analysis session which the author will facilitate 
with the focus group at the end of the pilot project.7 
 
Weekly Direct Observation 
Throughout the teaching series and trust circle, the author, as facilitator, and co-
leaders will make direct observations of how men are responding to the teaching and 
instruction materials. They will also make observations on how the materials are 
presented and how the processes are facilitated. Each week, two co-leaders will work 
with a set of questions previously prepared for that session, which they will complete and 
submit to the author at the end of the session. The author will delegate one co-leader to 
observe the teaching component and another co-leader to observe the trust circle.  
The first co-leader will report on how they perceive the men are interacting with 
the teaching material, how clearly the facilitator has presented the teaching material, and 
what questions the male participants generated during the session. The second co-leader 
will report on the dynamics of the trust circle, how the author or co-leader has facilitated 
the processes, and how men are interacting with the processes including their willingness 
to share deeply. After each session, the two co-leaders will draft a short report on what 
they observed. They will forward these reports to the author for his review. With these 
observation reports, the author and co-leaders will meet periodically to review the 
sessions and discuss the reports in order to reflect on the content and make any necessary 
changes. This will occur after sessions one, three, six, and eight. 
                                                          
7 The assessment plan will be made in conjunction with the methods detailed in Scott L. Thumma, 
“Chapter 7: Methods for Congregational Study,” in Studying Congregations: A New Handbook, ed. Nancy 
T. Ammerman et al., 196-239 (Nashville TN: Abingdon Press, 1998).  
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End of Course Interview and Questionnaire 
On the final session of the pilot project, the author, as facilitator, will invite the 
men to evaluate the course. He will facilitate this process during the teaching component. 
The evaluation will begin with a group interview followed by a questionnaire. The 
purpose of the group interview is to make the evaluation process primarily relational, and 
to help men begin the process of thinking about the whole course before they complete 
the questionnaire. The author will ask the men to identify what they learned during the 
course. They will be asked what aspects of the course challenged, confused, and inspired 
them. This process will be digitally recorded so that the author can use it in his own 
evaluation at the end of the pilot project.    
After the group interview, the author will ask the men to complete the 
questionnaire anonymously. The questionnaire asks the men to respond to specific 
questions based on three themes: (1) how the men judged the presentation of the content, 
the format of the teaching sessions, trust circle and prayer retreat day, and the overall 
leadership of the pilot project; (2) how the program has influenced their understanding of 
masculinity, God’s mission through the local church, and prevention work; and (3) in 
what ways God is moving them to action in the area of human trafficking intervention or 
other social justice work.    
The author will make the questionnaire available in an electronic format designed 
with GoogleForms, as well as in paper format. The men will complete the questionnaire 
during the session time. This will ensure that the maximum number of men complete the 




Analysis and Interpretation of the Results 
The final evaluation process will be an analysis session which the author will 
facilitate with the focus group after the pilot project is finished. This session will occur no 
later than January 15, 2017, following the main Sunday congregational gathering.8 By 
this date, the author will have tabled the results of the questionnaire and generated a 
preliminary report for the focus group to discuss. The purpose of this session is to draft a 
report for the pastoral leadership team at Iglesia Amistad Cristiana. It will also assist the 
author in the development of the discipleship program for future implementation at this 
church and in other evangelical churches in Madrid. 
 
Final Note on the Implementation of the Pilot Project 
For the purposes of this final project, there are no results to be analyzed and 
interpreted, as the author will implement the pilot project after submitting this final 
doctorate project for assessment. While the author recognizes the value of integrating the 
pilot project into the Doctor of Ministry program, this has not been possible for two main 
reasons. First, the writer is not currently in a position of leadership of a local church, and 
only joined Iglesia Amistad Cristiana as a congregation member in July 2014. Second, as 
the writer is living and working cross-culturally and linguistically, he has not been able to 
produce the teaching materials and processes of the pilot project in the Spanish language 
in conjunction with finalizing the Doctor of Ministry final project.  
                                                          
8 The timeframe for meeting a month after the final session of the pilot project will give the author 
and the co-leaders time to reflect on the pilot project. It also takes into account the Christmas season.    
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SUMMARY AND CONCLUSION 
 
 
This paper began by raising the challenge of masculine participation in the 
prevention of human trafficking into sex industry in Madrid, Spain. The primary concerns 
were to explicate a more nuanced interpretation of prevention, beyond the curbing of the 
masculine demand for sexual services and the prevention of women and girls being re-
trafficked into the sex industry. The main tenet of this interpretation was to view 
prevention from the perspective of addressing the cultural and socio-economic power 
dynamics undergirding the demand for sexual services. By doing so, the study aimed to 
establish a proactive paradigm for masculine participation, rather than a reactive 
paradigm based on addressing sexual desire and behavior.  
This is not to devalue the need to address specific attitudes and behaviors 
regarding prostitution and pornography. Understanding the relationship between 
pornography, prostitution and trafficking is critical, along with the abuse and exploitation 
embedded in the sex industry. The paper acknowledges, along with others, that the 
masculine demand for sexual services includes addressing issues of sexual desire, 
behavior and addiction.1 However, the author believes that the social injustice of human 
trafficking into the sex industry is a manifestation of a more profound crisis in masculine 
identity within the context of a machismo culture dominated by individualism and 
consumerism. 
                                                          
1 This literature includes Glenn Miles, Christa Foster Crawford, Tania DoCarmo, and Gundelina 
Velazco, eds., Stopping the Traffick: A Christian Response to Sexual Exploitation and Trafficking (Oxford: 
Regnum Books, 2014), in particular Part 3, “How Should We Respond to Demand?,” 87-164. 
147 
 
In light of this, the paper has engaged in a theological exploration of biblical 
masculine identity with a view to equipping men to address the cultural and socio-
economic dynamics that lead to sex trafficking in Madrid. Drawing upon the work of 
Larry Crabb, the paper has outlined the limitations of popular evangelical theology and 
its emphasis on masculine personal fulfillment and complementarian views of male 
headship. It has related biblical masculine identity with the communal nature of God and 
God’s mission to the world through the Church—a mission inaugurated through the 
person and work of Christ. The insights gained here are three-fold.  
First, biblical masculine identity is defined by its relationship to the Trinity rather 
than by any socio-economic role or function in the private and public domain. The 
masculine identity reveals the movement of God towards the other with the purpose of 
promoting and stimulating fullness of personhood in the other. In this, a man is able to 
fulfill his rudimentary need for significance, achievement and adventure. The goal of 
masculine personhood, as well as feminine personhood, is to reveal God’s communal 
nature and missional purposes in the world, rather than to seek individual fulfillment and 
personal piety. The masculinity of popular evangelical theology unwittingly reinforces a 
culture of individualism and consumerism because it fails to critique the Christian 
Church’s captivity to this culture context.2   
Second, an understanding of the nature of God’s mission to the world gives 
additional form to the purpose of biblical masculine identity. The revelatory nature of 
biblical masculine identity is shaped by the future transformation of the creation. The 
                                                          
2 Cf. Roxburgh, “Mapping Our Location,” 23:00.  
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new creation, inaugurated by the person and work of Jesus Christ, is fully realized 
through the work of the Holy Spirit, who empowers the Church to effect change in the 
cultural and socio-economic domain. As a movement towards the other, men shaped by a 
biblical view of masculinity, are purposed to be at the forefront of this transformational 
work. 
Third, as the centerpiece of God’s missional purposes, Jesus Christ does not only 
inaugurate the new creation, he also gives shape to the character of Christian ministry and 
mission. On the one hand, the disciple of Jesus is called to forget self and live to serve 
others with sacrificial love (cf. Lk 9:23. Phil 2:1-4). “The life of faith is open to learning 
from others, and taking risks, however costly.”3 On the other hand, God’s people are 
called to unmask power structures, as argued in Chapter 3 of this paper.  
The transformation of cultural and socio-economic structures implies the 
disarming of spiritual powers. With this in mind, biblical masculine identity entails an 
openness to unmasking those power dynamics that influence masculine attitudes and 
behaviors as they manifest within the family, the church and the wider socio-economic 
domain. This can only be fully realized through the ministry of the local church as God’s 
primary vehicle for social transformation, and within the context of authentic 
relationships and prayer.     
The discipleship program proposed here is the first component of a larger vision 
to equip and empower men to address the issue of human trafficking into the sex 
industry, and to also work towards the transformation of unjust cultural and socio-
                                                          
3 Morse, “A Theological Approach,” 22. 
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economic structures that lead to the alienation and exploitation of others. These include 
refugees and asylum seekers, the homeless and disadvantaged ethnic groups. Ideally, the 
author sees the potential for the evangelical churches in Madrid, and elsewhere in Spain, 
to collaborate with each other in order to develop joint projects that disrupt the cultural 
and socio-economic inequalities that lead to sexual exploitation and slavery. Moreover, 
he sees the potential for the evangelical churches in Spain to form partnerships with other 
churches and non-governmental organizations in the source countries of people being 
trafficked into the sex industry in Spain, with men being at the forefront of such 
initiatives. As a member of the European Freedom Network, the author is aware of many 
existing projects in the source countries such as Romania, Moldova and Ukraine where 
the skills and expertise of evangelical men in Madrid could be utilized.  
After being piloted at Iglesia Amistad Cristiana, the author hopes to facilitate the 
discipleship program to different groups of men in the church, and form project support 
groups. His mission is to generate a new culture of biblical masculinity that empowers 
the next generation of men to step into the fullness of God’s missional purposes in the 
new creation. In addition, this doctoral project has instilled in him the need to develop an 
initiation process for teenagers and young men, and for adult men who believe they have 
never been affirmed as men within the company of men. Once the pilot project has been 
completed, he plans to conduct further research into the nature of Christian initiation 
processes. This study will draw upon secular and Christian literature, and will include a 
reinterpretation and appropriation of the existing Christian rites of baptism and the Lord’s 
Supper so that they engender the theology of biblical masculine identity espoused in this 
final doctoral project.  
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This project has brought together all of the author’s faith journeys over the past 
twenty years. In particular it has combined his training and equipping for Christian 
leadership and his own personal journey into authentic masculinity. In his desire to serve 
those who have been trafficked into the sex industry, he hopes to step further into the 
fullness of his human identity under God in order to serve these people better. The 
author’s hope is that this doctoral project inspires others to step into fullness of who they 
have been created to be in Christ as well so that their lives reflect this prophetic call:   
6Is not this the kind of fasting I have chosen:  
to loose the chains of injustice  
and untie the cords of the yoke,  
to set the oppressed free and break every yoke?   
7Is it not to share your food with the hungry  
and to provide the poor wanderer with shelter— 
when you see the naked, to clothe him,  
and not to turn away from your own flesh and blood?   
8Then your light will break forth like the dawn,  
and your healing will quickly appear;  
then your righteousness will go before you,  
and the glory of the LORD will be your rear guard.  
 
11The LORD will guide you always;  
he will satisfy your needs in a sun-scorched land  
and will strengthen your frame.  
You will be like a well-watered garden,  
like a spring whose waters never fail. 
12Your people will rebuild the ancient ruins  
and will raise up the age-old foundations;  
you will be called Repairer of Broken Walls,  
Restorer of Streets with Dwellings. 
 






A SURVEY FOR MEN ON THE MASCULINE CULTURE IN MADRID 
 
 
In preparation for this final project, an online survey was conducted for Spanish 
men and foreign men living in Spain, from November 1, 2014 until April 30, 2015. It was 
created online with Google Forms. The objective of the study was to explore the cultural 
and socio-economic environment proliferating human trafficking into the sex industry in 
Madrid and form part of the primary research for Chapter 1. These attitudes, ideas and 
sentiments have been gleaned over the past five years from the writer’s own reading and 
conversations. Specific attention was given to the masculine culture and how this 
manifests in various socio-economic settings, including the raising of boys, attitudes to 
foreigners, and attitudes to prostitution and the sex industry.  
The survey is divided into three parts. Part One explores attitudes about raising 
sons in Spain. Part Two considers attitudes towards foreigners. Part Three covers 
attitudes towards women in prostitution. Respondents were presented with a series of 
attitudinal statements and asked to decide to what extent they believed these statements 
were shared in the wider cultural context.  
The survey has been published here, including the results of the survey. It is 
written in Spanish and translated into English. One hundred surveys were completed in 





Una Encuesta Para Hombres 
(A Survey for Men) 
 
Sobre las actitudes sociales generales en relación con los niños, los extranjeros y la 
prostitución 
(About general societal attitudes in relationship to boys, foreigners and prostitution.) 
 
Esta encuesta ha sido elaborada únicamente para la investigación académica de un 
doctorado en teología. Estás invitado a cumplimentarla con la seguridad de que tu 
identidad y tus respuestas permanecerán anónimas. La encuesta plantea cuestiones 
sensibles sobre género, etnia y sexualidad. Ninguna de estas preguntas está diseñada para 
estimular el comportamiento injusto, inmoral o no ético. Te piden que respondas a lo que 
tú crees que es la opinión generalizada en España, una opinión que puedes o no puedes 
compartir. Gracias por tu ayuda. 
 
(This survey has been prepared uniquely for academic research related to a 
doctorate in theology. You are invited to complete it with the knowledge that you and 
your answers will remain anonymous. The survey raises sensitive issues relating to 
gender, ethnicity and sexuality. None of these questions are designed to stimulate unjust, 
unethical or immoral behavior . You are asked to respond to what you think is a shared 
opinion in Spain, an opinion which you may or may not share. Thank you for your 
assistance.)    
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Afiliación Religiosa (Religious Affliation) 
o Católico (Catholic)       11 12% 
o Evangélico o Pentecostal (Evangelical or Pentecostal) 70 76% 
o Judío (Jewish)         0   0% 
o Musulmán (Muslim)        0   0% 
o Hindú (Hindu)        0   0% 
o Budista (Buddhist)        0   0% 
o Otra/ sin religión (Other/Without Religion)   11 12% 
 
Nacionalidad (Nationality)        
o Español (Spanish)      64 62% 
o Extranjero (Foreigner)     39 38% 
 
o Vivo dentro de la comunidad de Madrid    39 81% 
(I live within the Community of Madrid) 
o Vivo fuera de la comunidad de Madrid    9 19% 







o Menos de 18 años (Less than 18 years old)   1 1% 
o 19-30        21 21.2% 
o 31-40        28 28.3% 
o 41-50        36 36.4% 
o 51-60        9 9.1% 
o 61+        4 4% 
 
Parte A: Las actitudes sobre la educación de los hijos en España 
(Part A: Attitudes about Raising Sons in Spain) 
 
En tu opinión, en qué medida son compartidas las ideas siguientes: 
(In your opinion, how shared are the following ideas:) 
 
1. “En España, los hijos están bastante consentidos y reciben de sus padres todo 
lo que quieren.” (In Spain, sons are indulged and get from their parents 
everything they want.) 
 
o No es compartido por nadie (Not shared by anyone)  1 1% 
o Es compartido por poca gente (Shared by few people)  12 13% 
o Es compartido por bastantes personas (Shared by many people) 59  63% 
o Es compartido por la inmensa mayoría de la gente   22  23% 
(Shared by the majority of people)       
 
2. “Todos los padres quieren que su hijo se convierta en un futbolista muy 
famoso.” (Every parent wants their son to become a famous football player.) 
 
o No es compartido por nadie    3 3% 
o Es compartido por poca gente    51 51% 
o Es compartido por bastantes personas   39 39% 
o Es compartido por la inmensa mayoría de la gente 5 5% 
 
3. “Es bueno para los chicos que sean violentos. Les ayuda a ser hombres de 
verdad.” (It is okay for boys to be violent. It helps them be a real man.) 
 
o No es compartido por nadie    19 19.4% 
o Es compartido por poca gente    60 61.2% 
o Es compartido por bastantes personas   16 16.3% 
o Es compartido por la inmensa mayoría de la gente 3 3.1% 
 
4. “A los chicos se les deja hacer lo que quieran.” 
(Boys can do whatever they like.) 
 
o No es compartido por nadie    2 2% 
o Es compartido por poca gente    19 19.2% 
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o Es compartido por bastantes personas   60 60.6% 
o Es compartido por la inmensa mayoría de la gente 18 18.2% 
 
5. “Mi hijo nunca haría nada malo.” 
(My son can’t do anything wrong.) 
 
o No es compartido por nadie    3 3%  
o Es compartido por poca gente    17 17.2% 
o Es compartido por bastantes personas   44 44.4% 
o Es compartido por la inmensa mayoría de la gente 35 35.4% 
 
6. “Está aceptado socialmente qué los hombres sean machistas hacia las 
mujeres.” (It’s socially acceptable for men to be macho towards women.) 
 
o No es compartido por nadie    5 5.1% 
o Es compartido por poca gente    53 54.1% 
o Es compartido por bastantes personas   35 35.7% 
o Es compartido por la inmensa mayoría de la gente 5 5.1% 
 
7. “La vida va de fútbol, cerveza y sexo.” 
(Life is about football, beer and sex.) 
 
o No es compartido por nadie    7 7.1% 
o Es compartido por poca gente    40 40.4% 
o Es compartido por bastantes personas   39 39.4% 
o Es compartido por la inmensa mayoría de la gente 13 13.1% 
 
8. “Hay mucha confusión acerca de lo que significa ser un hombre de verdad.” 
(There is a lot of confusion about what it means to be a real man.) 
 
o No es compartido por nadie    8 8.1% 
o Es compartido por poca gente    38 38.4% 
o Es compartido por bastantes personas   38 38.4% 
o Es compartido por la inmensa mayoría de la gente 15 15.2% 
 
Parte B: Las actitudes hacia los extranjeros, el trabajo y los impuestos en España 
(Part B: Attitudes towards foreigners, work and taxes in Spain.)  
 
En tu opinión, en qué medida son compartidas las ideas siguientes: 
 
9. “Los extranjeros nos quitan a los españoles nuestros trabajos.” 
(Foreigners are taking jobs from Spaniards.) 
 
o No es compartido por nadie    0 0% 
o Es compartido por poca gente    30 30% 
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o Es compartido por bastantes personas   59 59% 
o Es compartido por la inmensa mayoría de la gente 11 11% 
 
10. “Los extranjeros que tienen un nivel cultural y económico bajo no son 
buenos para España.” (Foreigners who have a low cultural and economic level 
are not good for Spain.) 
 
o No es compartido por nadie    0 0% 
o Es compartido por poca gente    27 27% 
o Es compartido por bastantes personas   51 51% 
o Es compartido por la inmensa mayoría de la gente 22 22% 
 
11. “Los trabajadores extranjeros habitualmente son explotados.” 
(Foreign workers are usually exploited.) 
 
o No es compartido por nadie    3 3% 
o Es compartido por poca gente    26 26% 
o Es compartido por bastantes personas   54 54% 
o Es compartido por la inmensa mayoría de la gente 17 17% 
 
12. “No tiene importancia trabajar en un trabajo no declarado, sin pagar 
impuestos, mientras se cobra la prestación por desempleo.” 
(It’s okay to work in an unofficial job that doesn’t pay tax and also receive 
unemployment benefits.) 
 
o No es compartido por nadie    2 2% 
o Es compartido por poca gente    28 28% 
o Es compartido por bastantes personas   54 54% 
o Es compartido por la inmensa mayoría de la gente 16 16% 
 
Parte C: La actitudes hacia las mujeres en la prostitución y la pornografía 
(Part C: Attitudes towards women in prostitution and pornography.) 
 
En tu opinión, en qué medida son compartidas las ideas siguientes: 
 
13. “En España, la prostitución forzada es un problema.” 
(Forced prostitution is a problem in Spain.) 
 
o No es compartido por nadie    4 4% 
o Es compartido por poca gente    50 50.5% 
o Es compartido por bastantes personas   34 34.4% 
o Es compartido por la inmensa mayoría de la gente 11 11% 
 
14. “Es aceptable que los hombres utilicen la pornografía.” 
(It’s okay for men to use pornography.) 
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o No es compartido por nadie    4 4% 
o Es compartido por poca gente    12 12% 
o Es compartido por bastantes personas   48 48% 
o Es compartido por la inmensa mayoría de la gente 36 36% 
 
15. “Ver pornografía no hace daño a nadie y puede ayudar a las relaciones de 
pareja.” (Using pornography doesn’t hurt anyone and can help relations with 
your partner.) 
 
o No es compartido por nadie    4 4% 
o Es compartido por poca gente    19 19.2% 
o Es compartido por bastantes personas   55 55.6% 
o Es compartido por la inmensa mayoría de la gente 21 21.2% 
 
16. “Las mujeres que se prostituyen lo han elegido libremente como una 
actividad para generar ingresos.” 
(Women in prostitution have freely chosen this activity to generate income.) 
 
o No es compartido por nadie    4 4% 
o Es compartido por poca gente    36 36% 
o Es compartido por bastantes personas   52 52% 
o Es compartido por la inmensa mayoría de la gente 8 8% 
 
17.  “Los hombres tienen derecho a utilizar los servicios de las prostitutas.” 
(Men have the right to use the services of a prostitute.) 
 
o No es compartido por nadie    7 7% 
o Es compartido por poca gente    24 24% 
o Es compartido por bastantes personas   58 58% 
o Es compartido por la inmensa mayoría de la gente 11 11% 
 
18. “Los hombres buscan satisfacer sus deseos sexuales con prostitutas porque 
no pueden hacerlo con sus esposas.” (Men seek to satisfy their sexual desires 
with prostitutes because they cannot do so with their own wives.) 
 
o No es compartido por nadie    3 3% 
o Es compartido por poca gente    40 40% 
o Es compartido por bastantes personas   48 48% 
o Es compartido por la inmensa mayoría de la gente 9 9% 
 
19. “Los hombres usan las prostitutas principalmente para su satisfacción 
sexual.” (Men use prostitutes mainly to get sexual satisfaction.) 
 
o No es compartido por nadie    1 1% 
o Es compartido por poca gente    7 7.1% 
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o Es compartido por bastantes personas   48 48.5% 
o Es compartido por la inmensa mayoría de la gente 43 43.4% 
 
20. “Los hombres usan las prostitutas para sentirse como un hombre poderoso.” 
(Men use prostitutes in order to feel powerful as a man.) 
 
o No es compartido por nadie    9 9.1%  
o Es compartido por poca gente    54 54.5% 
o Es compartido por bastantes personas   28 28% 
o Es compartido por la inmensa mayoría de la gente 8 8.1% 
 
21. “Los hombres compran sexo porque eso es lo que hacen los hombres.” 
(Men buy sex because that is what men do.) 
 
o No es compartido por nadie    14 14% 
o Es compartido por poca gente    51 51% 
o Es compartido por bastantes personas   28 28% 
o Es compartido por la inmensa mayoría de la gente 7 7% 
 
Gracias por cumplimentar la encuesta. Si te gustarías ayudar más con la investigación a 
través de un grupo de enfoque, por favor dame tu nombre y dirección de correo 
electrónico. (Thank you for completing the survey. If you would like to help more with 
this research through a focus group, please write your name and email address.)  
 
Notes about the Survey  
 
The writer recognizes there are many limitations with this study. First, the study was 
promoted primarily by word of mouth using the personal relationships that the writer has 
with people in Spain. The majority of personal contacts are known to be evangelical 
Christian men and their own personal contacts. Second, the study yielded a maximum of 
one hundred responses. The study was conducted with no research grants or assistance by 
an academic institution. Third, the study acknowledges that a predominately evangelical-
based quorum will yield a potentially biased response, especially as men were asked to 
comment on the attitudes of others in the secular culture, which may be judgmental or 
negative. Finally, the study asked men to comment on what they perceived to be true 
within the culture. None of the questions asked men for their own personal opinion or 
behavior. The main reason for this was the understanding that embedded in Spanish 
society, there is a culture of shame. Here, it is considered impolite to ask direct personal 
questions, especially about personal attitudes and behaviors towards sex. Of the one 
hundred men who responded, three men expressed to the writer in person that they found 
it difficult to complete the survey as they were not sure about what Spanish men in 








A SURVEY FOR PASTORS IN SPAIN 
 
 
In preparation for this final project, an online survey was conducted for national 
and foreign Prostestant pastors in Spain from December 1, 2014 until March 31, 2015. It 
was created online with Google Forms and was primarily promoted and distributed by 
email. The objective of the study was to explore the state of the Protestant (evangelical 
and Pentecostal) Church in Spain, including its ecclesiology and missiology, and its 
awareness and involvement in human trafficking intervention and ministry to people in 
prostitution. The study forms part of the primary research for Chapter 1.  
Respondents were presented with a series of attitudinal statements and asked to 
decide to what extent they believed these statements were shared by those living in Spain. 
These statements have been formulated on the basis of perceived attitudes accumulated 
through conversations with pastors and research by the writer over the past five years. In 
addition, respondents were asked to clarify some of the questions with brief details about 
their activities. There were three to four levels of agreement, ranging from “not true” to, 
“true” or “not sure.” The survey has been published here, including the results of the 
survey. It is written in Spanish and translated into English. Eleven surveys were 
completed in total. 
 
Una Encuesta Para Pastores 
(A Survey for Pastors) 
 
Sobre la postura actualmente de la iglesia evangélica local, su misión y su papel contra la 
trata de personas  




Esta encuesta ha sido elaborada únicamente para la investigación académica de un 
doctorado en teología. Estás invitado a cumplimentarla con la seguridad de que tu 
identidad y tus respuestas permanecerán anónimas a menos que consientas compartir sus 
datos y das tu permiso a hacerlo. (This survey has been uniquely formed for the academic 
research of a theological doctorate. You are invited to complete it with the assurance that 
your identity and your answers remain anonymous unless you are content to share your 
details and give your express permission to share them.)  
 
Gracias por tu ayuda. (Thank you for your help.) 
 
Copyright 2014 Stephen B. Morse 
 
Información General (General Information) 
 
Tipo de Iglesia (Type of Church) 
 
Evangélica (Evangelical)  7 63.6% 
Reformada (Reformed)  3 27.3% 
Pentecostal (Pentecostal)  1 9.1% 
Carismática (Charismatic)  3 27.3% 
Liberal (Liberal)    0 0% 
Anglo-Católica (Anglo-Catholic) 0 0% 
Otra (Other)    1 9.1% 
 
Tamaño de la Congregación (Congregation Size) 
 
Menos de 50 personas   2 18.2% 
(Less than 50 people)   
50+     3 27.3% 
100+     4 36.4% 
200+     1 9.1% 
300+     1 9.1% 
 
Porcentaje de Asistentes por Grupo Étnico (Percentage of Ethnicity) 
 
Describir aproximadamente la proporción de personas, por ejemplo 30% español, 15% 
anglo-americano, 10% africano, 10% rumano, 35% sudamericano etc. (Describe 
approximately the ratio of people, for example 30% Spanish, 15% Anglo-American, 10% 




1) 80% españoles (Spanish), 20% latinoamericanos (Latin Americans) 
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2) 25% africano (de 11 paises diferentes (of 11 different countries)), 17% EE.UU 
(United States), 16% filipinos (Philippines), 12% resto de Asia (the rest of Asia), 
15% españoles, 10% resto de Europa (the rest of Europe), 5% latinoamericanos 
3) 30% españoles, 60% latinoamericanos (de ellos muchos nacionalizados 
españoles) (many of whom have been naturalized as Spanish), 10% africanos 
(Africans) 
4) 10% españoles, 5% africanos, 15% alemanes (Germans), 15% latinoamericanos, 
5% rumanos (Romanians), 40% anglo-americanos (Anglo-Americans), 10% 
Asiaticos (Asians) 
5) 70% españoles, 20% latinoamericanos, 5% europeos (Europeans), 5% africanos 
6) 30% españoles, 40% rumanos, 30% latinoamericanos 
7) 80% Europeos, 20% españoles 
8) 30% españoles, 30% africanos, 20% sudamericanos (South Americans), 20% 
anglo-americanos 
9) 65% españoles, 30% latinoamericanos, 5% otros (Others) 
10) 61.5% españoles, 7.7% europeos, 30.8% latinoamericanos 
11) 50% anglo-americano, 30% españoles, 10% latinoamericanos, 5% japonés 
(Japanese), 5% europea norte (Northern Europeans)  
 
Idioma de la Iglesia (Language of the Church) 
 
Castellano (Castilian Spanish) 9 81.8% 
Inglés (English)   4 36.4% 
Otra (Other)    1 9.1% 
 
Parte A: Liderazgo Cristiano (Christian Leadership) 
En tu opinión, ¿en qué medida son ciertas las ideas siguientes? 
(In your opinion, to what extent are these ideas true?) 
 
1. “Paso la mayor parte de mi tiempo en tratar con crisis personales de los 
miembros de mi congregación.” (I spend the majority of my time attending to 
personal crises from members of my congregation.) 
 
o No es cierto (Not true)    7 63.6% 
o Es más o memos cierto (More or less true) 3 27.3% 
o Es cierto (True)     1 9.1% 
 
2. “Trabajo fuera de la iglesia para poder mantener a mi familia y el liderazgo 
de la iglesia.” (I work outside the church in order to be able to maintain my 
family and leadership of the church.)  
 
o No es cierto     9 81.8% 
o Trabajo a tiempo parcial (Part-Time Work) 2 18.2% 




3.  “Hago seguimiento de todos los ministerios para asegurar que las personas 
hacen las cosas bien.” (I closely monitor all the ministries to make sure people 
do things well.)  
 
o No es cierto    2 18.2% 
o Es más o menos cierto   6 54.5% 
o Es cierto     3 27.3% 
 
4. “En nuestra iglesia, se puede confiar en que la gente hagan las cosas bien.”  
(In our church, people can be trusted to do things well.)  
 
o No es cierto    0 0% 
o Es más o menos cierto   2 18.2% 
o Es cierto     9 81.8% 
 
5. “En nuestra iglesia, la gente está dispuesta a ocupar posiciones de liderazgo.” 
(In our church, people are keen to fill positions of leadership.) 
 
o No es cierto    1 9.1% 
o Es más o menos cierto   6 54.5% 
o Es cierto     4 36.4% 
 
6. “En nuestra iglesia, la gente está dispuesta a crecer como discípulo de 
Jesucristo.” (In our church, people are keen to grow as disciples of Jesus Christ.) 
 
o No es cierto    0 0% 
o Es más o menos cierto   4 36.4% 
o Es cierto     7 63.6% 
 
7. “En nuestra iglesia, tenemos un programa de discipulado efectivo.”  
(In our church, we have an effective discipleship program.) 
 
o No es cierto    2 18.2% 
o Es más o menos cierto   6 54.5% 
o Es cierto     3 27.3% 
 
8. “En nuestra iglesia, la doctrina de la prosperidad es un gran problema.”  
(In our church, the prosperity doctrine is big problem). 
 
o No es cierto    10 90.9% 
o Es más o menos cierto   0 0% 




9. “En las iglesias evangélicas españolas, la doctrina de la prosperidad es un 
gran problema.” (In the Spanish evangelical churches, the prosperity doctrine is 
a big problem.) 
  
o No es cierto    6 54.5% 
o Es más o menos cierto   2 18.2% 
o Es cierto     0 0% 
o No estoy seguro (I am not sure)  3 27.3% 
 
10.  “En nuestra iglesia, la teología de liberación es un gran problema.”  
(In our church, liberation theology is a big problem.) 
 
o No es cierto    11 100% 
o Es más o menos cierto   0 0% 
o Es cierto     0 0% 
 
11. “En las iglesias evangélicas españolas la teología de liberación es un gran 
problema.” (In the Spanish evangelical churches, liberation theology is a big 
problem.) 
 
o No es cierto    6 54.5% 
o Es más o menos cierto   0 0% 
o Es cierto     1 9.1% 
o No estoy seguro    4 36.4% 
 
Parte B: Evangelismo y Justicia Social (Evangelism and Social Justice) 
En tu opinión, ¿en qué medida son ciertas las ideas siguientes? 
(In your opinion, to what extent are these ideas true?) 
 
12. “Nuestra iglesia sirve a la comunidad local.” (Our church serves the local 
community.) 
 
o No es cierto    1 9.1% 
o Es más o menos cierto   3 27.3% 
o Es cierto     7 63.6% 
 
13. “Nuestra iglesia tiene un programa de evangelismo activo en la comunidad.” 
(Our church has an active evangelistic program in the community.) 
 
o No es cierto    3 27.3% 
o Es más o menos cierto   3 27.3% 






14. “Nuestra iglesia es muy respetada en la comunidad.”  
(Our church is well respected in the community.) 
 
o No es cierto    0 0% 
o Es más o menos cierto   4 36.4% 
o Es cierto     6 54.5% 
o No estoy seguro    1 9.1% 
 
15. “Nuestra iglesia tiene influencia en la política.” 
(Our church has influence in politics.) 
 
o No es cierto    9 81.8% 
o Es más o menos cierto   1 9.1% 
o Es cierto     1 9.1% 
 
16. “La comunidad ve nuestra iglesia como una secta extraña.”  
 (The community sees our church as a strange sect.) 
 
o No es cierto    5 45.5% 
o Es más o menos cierto   4 36.4% 
o Es cierto     0 0% 
o No estoy seguro    2 18.2% 
 
17. “Nuestra iglesia tiene un programa de justicia social activa en la 
comunidad.” (Our church has an active social justice program in the 
community.) 
 
o No es cierto    4 36.4% 
o Es más o menos cierto   3 27.3% 
o Es cierto     4 36.4% 
 
18. “La justicia social es tan importante como el evangelismo y la creación de 
nuevas iglesias.” (Social justice is just as important as evangelism and church 
planting.) 
 
o No es cierto    1 9.1% 
o Es más o menos cierto   2 18.2% 
o Es cierto     8 72.7% 
 
19.  “Nuestra iglesia tiene los recursos suficientes para llevar a cabo un 
programa de la justicia social.” (Our church has enough resources for a social 
justice program.) 
 
o No es cierto    4 36.4% 
o Es más o menos cierto   5 45.5% 
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o Es cierto     2 18.2% 
 
Parte C: El tráfico de personas con el fin de la explotación sexual  
(Human trafficking ending in sexual exploitation) 
En tu opinión, ¿en qué medida son ciertas las ideas siguientes? 
(In your opinion, to what extent are these ideas true?) 
 
20. “Nuestra iglesia es consciente del problema del tráfico de personas en 
España.” (Our church is aware of the problem of human trafficking in Spain.) 
 
o No es cierto    3 27.3% 
o Es más o menos cierto   3 27.3% 
o Es cierto     5 45.5%  
 
21. “Nuestra iglesia está bien informada sobre el problema de la trata de 
personas.” (Our church is well-informed about the problem of human 
trafficking.) 
 
o No es cierto    5 45.5% 
o Es más o menos cierto   4 36.4% 
o Es cierto     2 18.2% 
 
22. “Nuestra iglesia apoya activamente los esfuerzos para combatir la trata de 
personas.” (Our church actively supports efforts to combat human trafficking.) 
 
o No es cierto    5 45.5% 
o Es más o menos cierto   2 18.2% 
o Es cierto     4 36.4% 
 
23. “Nuestra iglesia tiene un programa para combatir la trata de personas.” (Our 
church has a program to combat human trafficking.) 
 
o No es cierto    9 81.8% 
o Es cierto     2 18.2% 
 
24. “En nuestra iglesia, la prostitución y la pornografía son temas tabúes.” (In 
our church, prostitution and pornography are taboo themes.) 
 
o No es cierto    9 81.8% 
o Es más o menos cierto   1 9.1% 
o Es cierto     0 0% 






25.  “Nuestra iglesia recibiría amorosamente a una persona en la prostitución.”  
(Our church would embrace a person in prostitution.) 
o No es cierto    0 0% 
o Es más o menos cierto   1 9.1% 
o Es cierto     8 72.7% 
o No estoy seguro    2 18.2% 
  
26. “Nuestra iglesia sabría cómo cuidar a una persona en la prostitución.”  
(Our church would know how to care for a person in prostitution.) 
 
o No es cierto    0 0% 
o Es más o menos cierto   6 54.5% 
o Es cierto     2 18.2% 
o No estoy seguro    3 27.3% 
  
27. “En nuestra iglesia, hay hombres que utilizan los servicios de las 
prostitutas.” (In our church, there are men who utilize the services of 
prostitutes.) 
 
o Nadie (Nobody)    3 27.3% 
o 1-2 hombres (men)   1 9.1% 
o 3-5 hombres    0 0% 
o Más de 6 hombres (More than 6 men) 0 0% 
o Más de 10 hombres (More than 10 men) 0 0% 
o No estoy seguro    7 63.6% 
 
28. “En nuestra iglesia, hay hombres que utilizan la pornografía.” (In our church, 
there are men who utilize pornography.) 
 
o Nadie     0 0% 
o 1-2 hombres    0 0% 
o 3-5 hombres    2 18.2% 
o Más de 6 hombres    0 0% 
o Más de 10 hombres   1 9.1% 
o No estoy seguro    8 72.7% 
 
29. ¿Si quisieras empezar un ministerio para luchar contra la trata de personas, 
sabrías como empezar? (If you were to start a ministry to fight against human 
trafficking, would you know how to start?) 
 
o Si (Yes)     2 20% 
o No      5 50% 




30. “Nuestra iglesia se asociaría con otra iglesia para luchar contra la trata de 
personas.” (Our church would partner with another church in order to fight 
against human trafficking.) 
o No es cierto    0 0% 
o Es más o menos cierto   2 18.2% 
o Es cierto     7 63.6% 
o No estoy seguro    2 18.2% 
  
31. “Nuestra iglesia se asociaría con otra iglesia fuera de España para luchar 
contra la trata de personas, por ejemplo de Rumania.” (Our church would 
partner with another church outside Spain in order to fight against human 
trafficking, for example in Romania.) 
 
o No es cierto    0 0% 
o Es más o menos cierto   2 18.2% 
o Es cierto     3 27.3% 
o No estoy seguro    6 54.5% 
 
Gracias por cumplimentar la encuesta. Si te gustaría ayudar más con la investigación, por 
favor proporciona tu nombre y dirección de correo electrónico más abajo. (Thank you for 
completing the survey. If you would like to help more with the research, please provide 
your name and email address below.)  
 
Notes about the Survey  
 
The writer recognizes there are many limitations with this study. These include: (1) the 
study was given to pastors in Spain, personally known to the writer, as well as their 
colleagues who were unknown to the writer; (2) the study yielded only eleven responses 
out of twenty planned; and (3), due to limitations in time, resources and contacts, the 
study was conducted as a survey and not by interview as planned. The study was 







PILOT PROJECT EVALUATION FORM 
 
 
To be filled out by men at Iglesia Amistad Cristiana on December 3, 2016. 
 
Your Name (optional): _________________________ 
 
Answer the following questions using a number: “1” represents “not good,” and “5” 
represents “excellent.” On a scale of 1-5: 
 
1. How would you rate the structure of the teaching sessions? 
2. How would you rate the structure of the trust circle? 
3. How would you rate the structure of the prayer retreat day? 
4. How would you rate the quality of the presentations? 
5. How helpful were the processes of the trust circle? 
6. How would you rate the leadership of the pilot project?   
 
Answer the following questions using a number: “1” represents “not at all,” and “5” 
represents “very much.” On a scale of 1-5: 
 
7. Has the course given you a better understanding of what it means to be a man? 
8. Has the course influenced the way you approach your role in the family? 
9. Has the course influenced the way you approach your role the society? 
10. Has the course given you a better understanding of God’s purposes in the world? 
11. Has the course given you a better understanding of the Church’s mission? 
12. Has the course given you a better understanding of the issue of sex trafficking? 
 
As much as you can, please describe the following: 
 
13. In what way has this course changed the way you approach the Christian life as a 
man? 
 
14. What do you think God may be calling you to do with what you have learned and 
experienced over the past 9 weeks? 
 
15. What support do you think you need to fulfill what God is calling you to do? 
 
16. What improvements need to be made to the course components? 
 
17. Would you recommend this course to other men? 
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